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This thesis is an analysis of how Pentecostal-Charismatic Christianity 
(p/c) doctrine and practice is organized and reproduced in the myriad of 
organizational forms that make up the p/c ecosystem in Singapore. Through a 
qualitative methodology, I examine p/c leadership as the medium in which 
practice is organized within and across congregations. I use a neo-institutional 
approach to argue that these leaders are embedded in different institutional 
environments which influence their autonomy to organize. These environments 
provide not only normative but also cognitive models of organizing and relating 
to one another. One significant element of influence by these environments is in 
how they foster varying politics of regulation. Different politics of regulation 
shape how religious difference in the form of concrete organizational practice is 
interpreted among two main strands of p/c, those in historical denominations and 
those who are independent.  
Historical denominations exhibit an overt politics of regulation observed 
through hierarchical governance structures where religious difference is often 
deviantized. This leads to an overall routinization of charisma and isomorphism in 
organization. Independents on the other hand exhibit a more latent politics of 
regulation through voluntary peer level accountability groups. Religious 
difference is often not deviantized and can even be celebrated. This leads to 
sectarianism with anti-routinization tendencies as religious entrepreneurship 
thrives. Across p/c, there is also a distinct politics of “transmission” as continuity 
across generations is marked by tension and negotiation.  
 vii 
The result is that there are simultaneous narratives of tension and 
innovation in the p/c world as leaders relate to each other, the congregations they 
lead, and the generalized “public”. Understanding the organizational life of p/c 
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CHAPTER I: INTRODUCTION 
1.1 SETTING THE PROBLEMATIC 
The explosion of Pentecostal-Charismatic Christianity (p/c) in the late 
twentieth and twenty first century has resulted in one in every four believers of 
the largest religion in the world adhering to it (Adogame 2010). The symbolic 
evidence of the growing awareness of p/c was seen in Jose Casanova's 
presidential address to the Association of the Sociology of Religion at the turn of 
the new millennium where he gave it extended treatment. There, he argued that it 
is "the most dynamic and fastest growing sector of Protestant Christianity 
worldwide", set to become the pre-dominant global form (Casanova 2001:435). 
This growth has especially been marked in the global South (Jenkins 2002) in 
areas such as Latin America (Martin 1990, 2002), Africa (Meyer 1998, 1999) and 
East/South-East Asia (Hefner 2010). As such, it has contributed in part to the 
empirical critique of the old secularization thesis that posited the rationalization 
and disenchantment of the world that would arrive with modernity and eliminate 
the need for religion (Berger 1967; Wilson 1966). As Lindhardt (2011) notes, p/c 
has shown "global neoliberal capitalism as ambiguous, contradictory, and very 
much enchanted" (pg. 1). 
This thesis is situated in a context of the globalization (Anderson 2004; 
Coleman 2000; Poewe 1994a) and adaptability of p/c. As Robbins (2004) argues, 
"[p]/c’s success as a globalizing movement is attested to not only by its rapid 
growth, but also by the range of social contexts to which it has spread... As such, 
p/c represents a paradigm case of a global cultural flow" (pg. 118). Such a global 
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cultural flow is evident in what Robbins (2009) calls the "social productivity" of 
p/c in institution building across the world and Martin's (2002) broad comparative 
study that shows its appeal across territories as diverse as Latin America, Africa 
and Southeast Asia. To Cox (1995), "It [is] a religion made to travel, and it 
seem[s] to lose nothing in the translation" (pg. 101). 
 The astronomic rise of p/c has been paralleled by scholarly interest across 
disciplines – from early anthropological work in the mid twentieth century (Lalive 
D’Epinay 1969; Willems 1967) to overt theological scholarship (Chan 2000; 
Macchia 2006; Yong 2005) and inter-disciplinary edited volumes at the turn of 
the century (Hefner 2013; Miller, Sargeant, and Flory 2013; Robeck and Yong 
2014; Wilkinson 2012). Amidst the burgeoning literature on the subject, this 
thesis finds its place through narrating a theoretical middle ground. Much 
sociological work has focused either on the relationship and influence that a 
homogenous p/c has had on broad processes and categories such as modernity 
(Martin 2013; Walker 1997), gender (Brusco 2010; Soothill 2007), globalization 
(Coleman 2000; Droogers 2001), and politics (Maxwell 2013; McCauley 2015) or 
are ethnographic studies of a single p/c organization (Laurent 2001; Lehmann 
1996; Lindhardt 2012; J. Tong 2008; Wiegele 2005).  
However, comparative work on the empirical level of internal 
organizational dynamics has been a neglected field. Through a neo-institutional 
approach, this thesis seeks to address that gap by understanding how p/c leaders 
organize practice in their organizations while embedded in markedly different 
institutional environments. I argue that such environments shape the autonomy of 
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these leaders to organize with respect to p/c doctrine and practice. Importantly, 
these environments provide not only normative but also cognitive models of 
organizing and relating to one another. Different politics of regulation shape how 
religious difference in the form of concrete organizational practice is interpreted 
among two main strands of p/c, those in historical denominations and those who 
are independent. The former are p/c organizations which are members of larger 
ecclesiastical bodies while the latter are independent in that they have no formal 
association or membership with traditional religious polities. The results are 
simultaneous narratives of tension and innovation as leaders relate to each other, 
the congregations they lead, and the generalized “public”.  
 The scope of this work is grounded in the city-state of Singapore. Beyond 
practical reasons of access and methodology, Singapore is an ideal context to 
situate this research given the imbalance in the literature on p/c in the global 
South. Insofar as it is widely acknowledged that the centre of p/c and Christianity 
at large has shifted from America and Europe towards Asia, Latin America, and 
Africa (Jenkins 2002), this has not been reflected in scholarly work. 
Predominantly, empirical social-scientific p/c literature has focused on Latin 
America (Burdick 1998; Chestnut 2003; Corten 1999; Lindhardt 2012; Martin 
1990; Smith 2011) and Africa (Asamoah-Gyadu 2013; Comaroff and Comaroff 
1993; Gifford 2004; Kalu 2008; Maxwell 2006; Meyer 1999) with Asia receiving 
considerable neglect. The limited scholarship on Asia is largely confined to East 
Asia (Cao 2011; Lee 2009; Yoo 1988) and India (Bergunder 2008). The region of 
Southeast Asia on the other hand, has been mostly ignored with the exception of 
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the Philippines (Wiegele 2005). Thus, a focus on Singapore as a Southeast Asian 
case of p/c is merited if we do not want to be increasingly “relatively 
‘incompetent’ about Asia” (Lang 2004, pg. 101). 
 
1.2 CONTEXTUALIZATION 
1.2.1  A BRIEF HISTORY OF P/C 
The traditional mythological account of the birth of p/c traces it to the 
Azusa Street Revival that took place from 1906-1909 in Los Angeles at Asuza 
Street by William Seymour. The student of Holiness preacher Charles Parham, 
Seymour reportedly led meetings every day for twelve hours for three and a half 
years (Anderson 2013). Preaching a message that exclaimed a return to the gifts 
of the Holy Spirit and the speaking in tongues that was recorded in the biblical 
narrative in Acts, “wild outrageous” scenes were recorded at Asuza: 
Men and women would shout, weep, dance, fall into trances, speak and 
sing in tongues, and interpret their messages into English. In true Quaker 
fashion, anyone who felt “moved by the Spirit” would preach or sing. 
There was no robed choir, no hymnals, no order of services, but there was 
an abundance of religious enthusiasm (Synan 1997, pg. 98). 
 
Central to the message was a “baptism of the Holy Spirit” that could take place 
even after one converted to Christianity. It was when one received such a baptism, 
evidenced by the “speaking in tongues”, that one would be able to experience and 
receive the empowerment that came from the Holy Spirit.  
 It was through the events at Asuza that p/c spread throughout America and 
worldwide. As the Pentecostal historian, Allan Anderson (2013), narrates: 
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People came from Latin America and Europe and missionaries came from 
Asia and Africa, and they went back with the “baptism” to their various 
countries. Pentecostal missionaries were sent out from Asuza Street to 
over twenty-five nations in two years, first to China, India, Japan, Egypt, 
Liberia, Angola, and South Africa. This was no mean achievement and the 
beginning of what is arguably the most significant global expansion of a 
Christian movement in the history of Christianity (pg. 46). 
 
The impetus was clear – to bring the message of God’s salvation for all mankind 
to the ends of the earth. The immense missionary focus meant that many men and 
women, buoyed by radical faith, travelled to far parts of the world in the hope of 
bringing the Asuza experience with them. In fact, the theology preached early on 
allowed anyone to be a missionary, even without formal training or experience. 
The “Holy Spirit” would be one’s teacher and guide. The clearest and most 
radical example of this was when some believed that by speaking in tongues, they 
were speaking the language of foreign nations. These missionaries travelled to 
countries in Africa, and China and India without any knowledge of the local 
language, believing that they could converse merely through tongues (Anderson 
2007).   
 Over time, missionary endeavours created large denominations both in 
America and worldwide such as the Church of God in Christ and the Assemblies 
of God (AG). Splinters and schisms were common place, often over theological 
issues such as whether speaking in tongues was considered the initial evidence of 
the Baptism of the Holy Spirit (Hollenweger 1997). Still, growth and expansion 
was remarkable. By 1908, while the Asuza Street Revival was still ongoing, the 
Apostolic Faith Mission was set up in South Africa. It is the largest p/c 
denomination in that country today (Anderson 2013). In 1909, it had arrived in 
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South America through Italian Luigi Francesconi, landing itself in Brazil by 1910. 
By 1911, the first p/c denomination in Britain, the Apostolic Faith Church, was 
birthed. By 1939, the AG had expanded worldwide from America to become the 
largest p/c denomination. 
 Importantly, it was in the 1960s that p/c started to spread within the 
historical denominations (e.g. Anglican, Methodist, Lutheran, Brethren, Baptist) 
(du Plessis 1960; McClymond 2014). Previously, an experience of Spirit baptism 
by a member within such non-Pentecostal churches resulted in that person leaving 
and moving towards a recognized Pentecostal denomination. By the 1960s 
however, elements of p/c including speaking in tongues, healing, and prophecy 
had infiltrated traditional denominational churches. Consequently, the insertion of 
p/c in historical denominations was called the charismatic renewal. It was 
believed that God was renewing the church away from age-old human traditions 
towards a fresh experience. By 1967, the renewal had spread to the Roman 
Catholic Church. Because of such a spread, Pentecostal denominations tracing a 
lineage back to Asuza began to be called classical Pentecostals while historical 
churches which experienced the charismatic renewal were called charismatics. A 
further development occurred in the 1970s and 1980s with the birth of 
independent churches which were not affiliated either to formal Pentecostal 
denominations or historical ones (Anderson 2013). While accepting the gifts of 
the spirit and other p/c theology, they often reject the label of being considered 
Pentecostal or Charismatic. Thus, scholarly discourse has often labelled them as 
neo-charismatic or neo-pentecostal. The common sentiment, popularized by 
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Pentecostal historian Peter Wagner, has been to see the spread as three main 
“waves”. As he shared in 1983: 
I see historically that we're now in the third wave. The first wave of the 
moving of the Holy Spirit began at the beginning of the century with the 
Pentecostal movement. The second wave was the charismatic movement 
which began in the fifties in the major denominations. Both of those 
waves continue today… I see the third wave of the eighties as an opening 
of the straight-line evangelicals and other Christians to the supernatural 
work of the Holy Spirit that the Pentecostals and charismatics have 
experienced, but without becoming either charismatic or Pentecostal (pg. 
2). 
 
 Still, the trajectory marked out above has not been without its critics. 
Recent Pentecostal historiography has called into question the legitimacy of the 
Asuza Street narrative as the birthplace of p/c (Anderson 2013; Robeck Jr 
2014).Criticizing what is seen as a North American historiographical bias, 
scholarship (e.g. Gibbard 2002; McGee 1999; Oak 2007) has unveiled that 
parallel, independent revivals took place in other parts of the world shortly 
preceding the events of Asuza Street with similar expressions and manifestations. 
These included revivals in Wales (1904), Mukti, India (1905), Toronto (1906), 
and Pyongyang (1907). Furthermore, different parts of the world experienced p/c 
in varying ways that did not follow the America pattern of three successive 
waves.1 It is to the case of Singapore that we now turn. Still, before a discussion 
of the history of p/c in Singapore, a mapping of the general religious landscape 
there is warranted. 
                                                          
1 For example, McClymond (2014) argues that Pentecostalism affected Britain predominantly 
through the charismatic renewal in the Anglican Church. A similar situation occurred in Chile 
through the Methodists before an eventual breakaway to form the Methodist Pentecostal Church. 
 8 
1.2.2 THE RELIGIOUS LANDSCAPE IN SINGAPORE 
 At the time of Sir Stamford Raffles’ landing in Singapore in 1819, the 
existing indigenous Orang Laut population were mainly Muslim (C. K. Tong 
2008). Through colonialism and immigration from surrounding countries, 
Christianity (both Protestant and Catholic), Hinduism, Buddhism, and Taoism 
have become the other major religions. The table below shows the latest census 
data gathered in 2010: 
 
Source: Census of Population 2010 
Religion in Singapore is closely tied to ethnicity, with Malays predominantly 
Muslim (98.7%) and Indians Hindu (58.9%) though there are a sizable portion 
who are Muslim (21.7%) and Christian (12.8%). The Chinese on the other hand 
show the most heterogeneity with a sizable mixture of Christians (20.1%), 
Buddhists (43%), and Taoists (14.4%).2 Christianity has grown steadily from the 
                                                          
2 Census data from 2010 by the Department of Statistics, Singapore. 
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1950s through conversion but Buddhism continues to be the religion with the 
largest adherents. Taoism has seen the most drastic fall from 30% in 1980 to 
10.9% in 2010.  
 There are also clear demographic patterns in religious affiliation. On the 
one hand, Christians tend to be younger, are of a higher socio-economic status, 
have a university degree, and speak English as their dominant language. On the 
other extreme, Taoists tend to be older, are of a lower socio-economic status, have 
low education attainment, and speak dialect at home (C. K. Tong 2008). Other 
empirical work has also substantiated the claim that Christians are predominantly 
middle class (Chong and Hui 2013; Clammer 1978; Sng and You 1982;). 
 The state plays an important role in managing religion. The mixture of 
different ethnic and religious groups in the city-state has resulted in a virtual state 
paranoia in maintaining “harmony”. As Sinha (2005) argues: 
In the Singapore State’s discourse, religious tolerance is regarded as 
absolutely necessary for the prevention of religious polarisation and 
sectarian strife. Excessive religious fervour, missionary zeal, and religious 
assertiveness are considered undesirable… Given the close proximity of 
different religious communities, religion has been viewed as a sensitive 
subject and a source of potential social conflict, but nonetheless 
‘legitimate’ and a necessary social feature (pg. 28). 
 
While recognizing that religion is an important feature in nation-building and 
inculcating “traditional values” (Tamney 1992; Tong 2002) as well as in 
providing important social services (Goh 2009), the state continues to be wary of 
it. This is most visibly embodied in the passing of the Maintenance of Religious 
Harmony Act (MRHA) in 1990, a piece of legislation which allows the state 
 10 
significant executive power in restraining and punishing individuals or groups 
who incite inter-religious tensions (Sinha 2005). Daniel Goh (2014) calls the 
state’s stand “pluralist secularism” where it “acts as the arbiter that stands above 
the public sphere, sets the ground rules, and mediates conflicts” (pg. 125, 
emphasis original). It is through legislation such as MRHA, the Societies Act, 
Sedition Act, and the Internal Security Act that grants the state the means for such 
control and management (Tan 2008). 
 Christianity (and Islam since 9/11) has particularly been a point of concern 
for the state. In fact, aggressive Christian proselytization in the 1980s was one of 
the stated reasons for the formulation of MRHA (Goh 2014; Sinha 2005). This 
was exacerbated by the state’s distaste for the political agenda of liberal 
Christianity, which culminated in the arrests of twenty-two liberal Christians 
under the Internal Security Act in 1987. It was claimed that they were a part of a 
“Marxist Conspiracy” which sought to propagate Marxist ideology under the 
guise of religion. After the events of 1987, liberal Christianity faded and was 
replaced with a more conservative evangelical Christianity (Goh 2010). 
Evangelical Christianity in Singapore has traditionally stayed away from mixing 
politics with religion, granting them relatively more favour in the eyes of the 
state. While in recent years it has attempted to gain a louder voice in the public 
sphere (Goh 2014; Mathews 2009), its relationship with the state continues to be a 
relatively harmonious one. Robbie Goh (2009) remarks that at “a deeper level, it 
continues a tacit compact between the government and Christian organizations” 
(pg. 18), especially in the area of providing key social services. Importantly, for 
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the purposes of this research, the relative harmony between Christianity and the 
state in Singapore allows for the latter’s role as arbiter to be less intrusive in the 
internal dynamics of the former. The state’s considerable absence in this thesis is 
thus not a theoretical or empirical oversight but one that is based on unintrusive 
state-Christian relations in the area of internal organizational dynamics, practices, 
and doctrine.  
 
1.2.3 HISTORY OF P/C IN SINGAPORE 
Christianity in Singapore was first brought in by British colonialism. Still, 
many of the historical denominations in the 19th century focused largely on 
catering to the British expatriate community, leaving the local population virtually 
untouched. The London Missionary Society was the only organization which 
sought to convert the indigenous population as well as Chinese and Indian 
immigrants (Tan-Chow 2007). By the turn of the 20th century however, new 
missionary organizations began to take root in Singapore such as the Seventh Day 
Adventists in 1908; Salvation Army in 1935; Southern Baptists in the 1950s, and 
the Evangelical Free Church in 1959 (Wong 1998). Parachurch organizations with 
a strong evangelical focus soon followed such as the Overseas Missionary 
Fellowship, United Bible Society, Youth for Christ, Navigators, and Campus 
Crusade for Christ.  
The first appearances of p/c in Singapore came in the form of the 
American AG denomination through a missionary couple, Cecil and Edith 
Jackson, in 1928 (Sng 2003). Others, such as Ceylon Pentecostal Mission (1932) 
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and Finnish Pentecostal Mission (1950s), soon followed. Still, p/c formed a small 
minority of the Christian population in Singapore at that time, with strict lines 
drawn between Pentecostal churches and those from the historical denominations. 
In 1963, the p/c presence was given a boost through the ministry of Kong Mui 
Yee, a popular Hong Kong film actress. Touring Malaysia and Singapore, Mui 
Yee preached distinct p/c teachings including the Baptism of the Holy Spirit and 
speaking in tongues. The mass gatherings led to multiple conversions and 
ultimately, the birth of the independent Church of Singapore by Goh Ewe Kheng, 
a former Brethren elder (DeBernardi 2007). However, the majority of Christians 
then still had minimal exposure to p/c especially since Mui Yee preached solely in 
Mandarin and dialect. 
 It was only in 1972 that p/c gained entry into mainstream Singapore 
Christianity through the events at Anglo-Chinese School (ACS) and St. Andrews 
School. As Bobby Sng (2003) narrates: 
“An unhealthy cult spreading among the young” – declared an article 
published on page 13 of the Straits Times newspaper on 2 November 
1972. It went on to describe how a religious movement was “slowly 
making its impact among youths here”. Certain meetings held in school 
premises or homes were marked by chantings and talks which excited 
listeners “to a state of frenzy and hysterics, and some even end up talking 
a lot of nonsense”. The leaders of four churches and principals of the 
schools involved warned their pupils to “go slow” on these meetings for 
fear that the might lose control of their personalities and minds (pg. 268). 
 
The series of events started in September 1972 when a group of school boys at 
ACS suddenly experienced the Baptism of the Holy Spirit while praying at the 
school clocktower and subsequently spoke in tongues. The movement spread 
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throughout the school and shortly after, to St. Andrews and other schools. 
Importantly, ACS is a Methodist school while St. Andrews is Anglican. Through 
the events happening in these schools, p/c slowly began to seep into the two 
denominations.3 A pivotal point occurred in December 1972 when the Anglican 
Bishop at that time, Chiu Ban It, experienced Spirit baptism while away in 
Bangkok attending a conference. He personally recounts the experience upon 
sleeping after reading a charismatic book: 
When I woke up I was conscious of a great difference within me. God was 
suddenly very close. My heart was filled with love, joy and peace, instead 
of anger, despair and gloom. I burst out with praise and thanked God 
through Jesus Christ… The dam of the mind burst and I found myself 
uttering new sounds and syllables which had no meaning to my mind but 
which I knew in my spirit were fluently giving expression to the praise 
and thanksgiving which was welling within me towards God (Harper 
1978, pg. 142). 
 
Upon returning to Singapore, he made widespread changes that exposed the entire 
denomination to p/c including holding weekly “Prayer and Praise” meetings at St. 
Andrews Cathedral, the lead Anglican church in Singapore. There, p/c practices 
such as healing, deliverance from demon possession and being “slain in the spirit” 
became commonplace. Chiu, together with Anglican clergy James Wong, also 
began to reach out to Methodist pastors and by 1974, the Methodist Bishop was a 
practitioner (Lee 2014). The authority of the two bishops provided the legitimacy 
needed for p/c to penetrate local churches and congregations. This was also 
bolstered by the actions of the Full Gospel Businessmen’s Fellowship 
                                                          
3 First-hand accounts of the students who took part in the ACS Clocktower Story are recorded in 
the book The Clock Tower Story: The Beginnings of the Charismatic Renewals in Singapore 
(Poon and Tan 2012). 
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International (FGBFI), a parachurch organization that was revived in 1975. 
Through its weekly and monthly public meetings, p/c spread quickly in lay 
businessmen and professionals (Tan-Chow 2007). Soon after, p/c spread to the 
other historical denominations. It was these series of events, sparked by students 
praying at a clocktower, which allowed p/c to enter mainstream Christianity and 
not be merely seen as a separate denomination. Henceforth, the events of 1972 
has been called the birth of the charismatic movement or renewal.  
 By the 1980s, independent p/c churches not affiliated to both Pentecostal 
denominations and the historical churches began to arise (Wong 1998). Often 
started by pastors and leaders who broke away from historical denominations, 
many of them have become the largest churches in Singapore today – Lighthouse 
Evangelism (1978), New Creation Church (1984), Faith Community Baptist 
Church (1986), City Harvest Church (1988), Hope Church (1991). Thus, though 
specific official statistics on p/c numbers are absent, it has arguably played a vital 
role in the rise of Christianity in Singapore to 18.3% of the population in 2010. 
Furthermore, it does seem that p/c in Singapore has followed the three wave 
trajectory of classical Pentecostalism, charismaticism, and neo-pentecostalism. 
Still, it was only in the “second wave” of charismatic Christianity through the 
historical denominations that p/c tangibly gained legitimacy and widespread 
exposure in mainstream Christianity. 
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1.3 CONCEPTUALIZATION OF P/C 
From the above historical sketch, a conceptualization of Pentecostal-
Charismatic Christianity is now possible. Still, p/c has been notoriously difficult 
to pin down analytically by scholars (Adogame 2010; Casanova 2001). As 
Anderson (2013) states: 
“Pentecostalism” has been used to embrace large movements as widely 
diverse as the celibacy-practicing Pentecostal Mission in India, the Saturday-
Sabbath keeping and “Oneness” True Jesus Church in China, the uniform-
wearing, highly ritualistic Zion Christian Church in Southern Africa, and 
Brazil’s equally enormous, prosperity-oriented Universal Church of the 
Kingdom of God. These are lumped together with the Assemblies of God, 
the various Churches of God, the Roman Catholic Charismatic Movement, 
“Neocharismatic” independent churches with prosperity and “Word of Faith” 
theologies, the “Third Wave” evangelical movement with their use of 
spiritual gifts framed within a non-subsequence theology, and many other 
forms of Charismatic Christianity as diverse as Christianity itself (pg. 4). 
 
It is thus not surprising that Robbins (2004) has admitted that there "is little 
standardization in social scientific usages of terms such as Pentecostal and 
charismatic" and much "terminological confusion" (pg. 119) with Poloma and 
Green (2010) arguing that "there is no single Pentecostalism but rather many 
variants and streams of pentecostalisms (pg. 225). In fact, the terms "Pentecostal" 
and "Charismatic" are used interchangeably both by researchers and 
churches/believers themselves.  
Still, though there are many different streams of Pentecostal-Charismatic 
Christianity, one can sketch a convergence towards certain key characteristics 
which allows it to be treated as a singular analytical phenomena in what Anderson 
(2010) calls “family semblance” (pg. 15). I use his later understanding of p/c: 
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[P/c] includes all those movements and churches where the emphasis is on 
an ecstatic  experience of the Spirit and a tangible practice of spiritual gifts 
(Anderson 2013, pg. 8). 
 
Such experiences need not require speaking in tongues as the “initial evidence” of 
Spirit baptism as classical pentecostals often assert. Furthermore, the “spiritual 
gifts” in question are often based on the list that the Apostle Paul supposedly 
states in the bible in his first letter to the Corinthian church – healing, prophecy, 
words of knowledge, tongues, and interpretation of tongues among others.4 An 
“experience of the spirit” also possibly allows for spiritual encounters that 
transcend the Corinthian list including visions, bodily manifestations, and 
uncontrollable laughter. I use the broad term “Pentecostal-Charismatic 
Christianity” (p/c) as opposed to “Pentecostal” or “Charismatic” to avoid 
terminological confusion with specific classical pentecostal denominations, 
charismatic historic churches or neo-pentecostal variants. 
 
1.4 RESEARCH PROBLEMATIC 
This thesis seeks to understand how p/c practice and doctrine is organized 
and reproduced in the myriad of organizational forms that make up the p/c 
ecosystem in Singapore. This problematic is studied through the medium of p/c 
leadership and how leaders actively organize practice within the congregations 
they lead. Using a neo-institutional approach, it is argued that such leaders are 
embedded in different institutional environments which shape and influence their 
                                                          
4 1 Corinthians 12:8-10 
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ability and autonomy to organize.5 In other words, leaders of p/c organizations 
become the locus in which institutional pressures are enacted upon and realized, 
albeit not deterministically. These environments correspond to two main strands 
within p/c – those who are in historical denominations and those who are 
independent neo-pentecostals. It studies how these environments foster different 
politics of regulation and interpretive frameworks in understanding how p/c 
doctrine and practice is organized both within organizations and across them. It 
also seeks to understand the politics of “transmission” between different 
generations of p/c as the older generation seeks to perpetuate its legacy to the 
new. 
 
1.5 LITERATURE REVIEW 
As previously mentioned, the literature on p/c is vast in scope, traversing 
disciplines and theoretical traditions. Anthropologists and sociologists continue to 
study p/c in a variety of local settings including Ghana (Meyer 1998, 1999), 
Brazil (Lehmann 1996, 2001), Papua New Guinea (Robbins 2001), Canada 
(Wilkinson 2006), China (Cao 2011), and the Philippines (Wiegele 2005). Poloma 
(1989, 1997, 2003, 2006) has done extensive work on p/c "revivals" in areas such 
as Toronto, Brownsville and in the Assemblies of God while Csordas (2007), 
McGuire (1982), and Lado (2009) have ventured to studying it in the Catholic 
Church. Still, despite the vast work done on p/c, there remain important gaps in 
the literature that this research attempts to fill.  
                                                          
5 A more detailed discussion of these institutional environments is found in Section 1.6. 
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Egalitarianism and the missing Politics of Regulation 
 One key element that has emerged in the literature is in the globalizing 
tendencies of p/c. The links between religion and globalization have already been 
extensively theorized especially with the "cultural globalization" of Roland 
Robertson (1985, 1992) and Beyer's (1994) attempt at meta-theory. However, the 
particular nature of p/c's global success is especially striking with Casanova's 
(2001) bold claim: 
It is truly the first global religion... In this respect it is historically unique 
and unprecedented. It is the historically first and paradigmatic case of a 
de-centered and de-territorialized global culture (pg. 437). 
 
The idea of p/c as an exemplar of a globalized religion is commonplace (e.g. 
Droogers 2001; Jenkins 2002; Poewe 1994a) with Robbins' (2004) important 
piece reviewing the literature on the globalization of p/c. 
 The works of Simon Coleman deserve special mention in strongly 
elucidating the globalizing tendencies and effects of p/c. His initial ethnographic 
work on studying the Charismatic group called "Word of Life" in Uppsala, 
Sweden (Coleman 1991, 1996) has broadened to understanding p/c's global 
orientation in The Globalisation of Charismatic Christianity (Coleman 2000). 
Through the past two decades, Coleman's (1998, 2002, 2004, 2013) work has 
continued to argue for the production of a global culture surrounding p/c's 
overlapping networks and its world-building capabilities as "[b]elievers create a 
comprehensive and comprehensible evangelistic world of mutual interaction 
within a broader, secular, social and cultural world" (Coleman 2000, pg. 13). To 
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Joel Robbins (2009, 2011), the key to understanding such global success is 
predicated on the egalitarian nature of p/c doctrine especially in relation to ritual. 
As he poignantly describes, "all church members are qualified to initiate and 
participate in ritual performances. The clergy has no monopoly over ritual" 
(Robbins 2011, pg. 56). This absence of monopoly over ritual practice is argued 
to allow for a proliferation of accessibility that stretches across spatial boundaries 
and is a key determining factor that allows for quick localization anywhere in the 
world.  
It is on such terms that I agree with Coleman, Robbins and other scholars 
regarding the global success and appeal of p/c. However, their analysis obscures 
power dynamics and the politics of regulation that is embedded both within 
disparate, decentralized p/c networks (Coleman) and the everyday practice of 
ritual activity (Robbins). The inattention given to such regulation is arguably the 
result of a belief both among believers and scholars of the egalitarian, flat nature 
of p/c organization. In other words, the politics, power relations, and contestations 
among different social actors in and across p/c organizations is neglected. This 
neglect leads to a lack of clarity and understanding of decision-making processes 
in p/c organizations, and importantly, how their leaders ultimately organize 
practice with regards to p/c. How variety and difference across organizations is 
interpreted is often a function of the cultural systems in place that provide cultural 
scripts for organizing conventional practice and conversely, deviant ones.  
It is this focus on such a politics of regulation which influences organizing 
practice and interprets religious difference that is a key element of this thesis. 
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Particularly, I study how leaders are embedded in different institutional 
environments which have their own set of regulatory and normative rules, 
practices, and processes. Understanding the dynamics of spiritual governance 
allows one to explicate the power relations that undergird decision-making and 
organization. Such governance transcends external regulatory mechanisms to 
include self-governing and self-policing practices (Foucault 1988).    
 
Straddling Singular P/C and Individual Megachurches 
 Another key neglect in the literature has been on empirical comparative 
work carried out across p/c organizations. Predominantly, research has treated p/c 
in the singular and how it interacts with (i) broad societal processes such as 
globalization and modernity, (ii) parts of the wider society it embeds itself in such 
as politics and economic life, (iii) social categories such as gender and class. 
Common in all these studies is a treatment of p/c as a homogenous independent 
variable that unproblematically inserts itself into different locales, shaping social 
life in the process. As Lindhardt (2015) narrates in an edited volume on p/c in 
Africa:  
[T]he present volume aims at…providing an expanded and comprehensive 
socio-cultural investigation of the multifaceted impact of 
Pentecostal/charismatic religion in the private and public lives of post-
colonial African subjects (pg. 2, emphasis mine). 
 
While this focus on the “impact” of p/c in societies is an important one 
considering the ubiquity of the phenomena today, the end result is a startling 
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absence of understanding the concrete ways in which p/c organizations are 
actually organized. The internal dynamics and workings of organizations are 
glossed over unproblematically in favour of understanding its impact on broader 
society.  
 Furthermore, when scholars do study p/c organizations, they 
overwhelmingly are case studies of single megachurches and large 
denominations. Poloma (1989) for instance, studied routinization pressures that 
faced the Assemblies of God denomination in America, J. Tong (2008) studied 
the disciplinary mechanisms of City Harvest Church in Singapore, while 
Lindhardt (2012) sought to understand the lifeworlds of Pentecostals from the 
Evangelical Pentecostal Church in Chile. This is exacerbated by the relatively 
sparse work done on p/c in historical denominations or what Wagner would call 
the second wave of p/c in the charismatic renewal. By far, scholarship has focused 
on p/c in classical pentecostal denominations or in their neo-pentecostal variants. 
The end result is that analytically, there is little comparative work done across 
organizations especially in the historical churches. We are generally clueless 
about the entire p/c ecosystem made up of small, medium, and megachurches 
which vary across streams. The diversity of variants within p/c calls for a greater 
understanding of the differing contexts and environments they are located within 
and how these environments shape such diversity.  
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1.6 THEORETICAL INFLUENCES 
 I borrow heavily from neo-institutional analysis in understanding how 
leaders respond to institutional pressures. New institutionalism as a paradigm 
emphasizes the role of culture and taken-for-granted cognitive scripts in 
influencing organizational behaviour (DiMaggio and Powell 1983, 1991). Birthed 
from a rejection of the behavioural sciences that treated institutions as merely 
epiphenomenal and the sum of individual action, it argues that institutions have 
causal autonomous power in and of themselves. Institutions are defined as 
“regulative, normative and cultural-cognitive elements that, together with 
associated activities and resources, provide stability and meaning to social life” 
(Scott 2008, pg. 48). Such a broad definition allows for them to be seen 
everywhere insofar as they provide the interpretive frameworks for social action 
and navigation in social life.  
With a strong emphasis on organizational sociology, new institutionalism 
argues that as opposed to organizing purely based on efficiency, organizations are 
centrally concerned with legitimacy in the eyes of the larger environment. 
Institutionalized rules and models are key in acting as powerful myths and 
ceremonies which are then incorporated by organizations (Meyer and Rowan 
1977). Such myths are incorporated “not necessarily to enhance their formal 
means-ends efficiency, but as a result of the kind of processes associated with the 
transmission of cultural practices more generally” (Hall and Taylor 1996, pg. 946-
947). DiMaggio and Powell (1983) furthered the point by postulating that 
organizations are located within broader institutional environments called 
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organizational fields. As these fields undergo structuration and institutional 
definition, they increasingly impose coercive, mimetic, and normative pressures 
on organizations, leading to organizational isomorphism. There is an important 
cognitive element in new institutionalism, where institutions “do not just 
constrain options: they establish the very criteria by which people discover their 
preferences” (DiMaggio and Powell 1991, pg. 11). In other words, there is a 
certain phenomenological taken-for-grantedness (Schutz 1970) in organizational 
life and its workings as a result of the cognitive scripts and classifications 
produced.   
Such theoretical approaches are adopted in this research as I envision p/c 
organizations to be embedded within organizational fields which influence their 
organizing ability. Still, the emphasis on cultural, cognitive scripts for action by 
new institutionalists can lead to charges of determinism towards an inevitable 
isomorphism within fields. Thus, I take isomorphism as an empirical question and 
instead problematize the ability of leaders to organize in the midst of such 
pressures. In other words, it is argued that leaders do have agency, albeit an 
embedded one, in manoeuvring such institutional influences (Thornton and 
Ocasio 2008). Thus, this research shifts the locus slightly from organized practice 
towards how leaders actively organize practice. Social actors are instrumental in 
world-building (Berger and Luckmann 1966). The co-existence of organizational 
regulation with agency, fuelled by the ideological propensity within p/c towards 
freedom and flexibility, leads to the tension and complexity located therein.  
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Beyond neo-institutional thought, I take substantial reference from Max 
Weber’s (1968, 1978) work on bureaucracy, institution building, and charismatic 
authority. His seminal ideas on charisma and its supposed inevitable routinization 
towards more stable, quotidian institutional arrangements have been instructive in 
understanding the organizational dynamics and tensions facing p/c leaders and 
their congregations.  Furthermore, the institutional change embedded in the 
project of new charismatic leaders arising to cast their visions is a key part of my 
analysis in understanding the politics of leadership reproduction and perpetuation 
in p/c. Weber’s conceptual use of the term charisma has significant elective 
affinity with p/c’s own use of the word charismatic.6 
 
1.7 PROSPECTUS 
 This chapter has introduced the research problematic and rationale for the 
study. Chapter II then outlines the methodology and methods used. At the 
broadest level, I take Roy Bhaskar’s (1998) position of critical realism, infusing it 
with methodological agnosticism. On a more concrete level, my research is 
interpretivist in orientation, using life story interviews as the main method of 
generating data, supplemented by participant observation and discourse analysis. 
Furthermore, I discuss my own positionality as well as ethical issues upon 
entering the field of p/c. 
                                                          
6 In fact, Weber co-opted the word from the German church historian Rudolf Sohm, being literally 
translated as “gift of grace” (Poloma 1989, pg. 88). Such a translation is not rejected by p/c 
practitioners today as a reference to the spiritual gifts and spirit empowerment. Thus, even the 
Weberian usage of charisma has a Christian history that significantly overlaps with p/c. 
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 Chapter III focuses on leaders of historical denominational churches. It 
shows that p/c’s entry into the historical denominations is far from a smooth 
“Pentecostalization” but is instead marked with considerable confrontation and 
tension. Multiple pressures both from above through their larger denominational 
polities and below through their congregational culture leads to an overt politics 
of regulation that restricts the ability of leaders in organizing practice with regards 
to p/c. This leads to an overall routinization of charisma and organizational 
isomorphism towards “safe” practice. Still, p/c’s energies resist complete 
routinization as certain individuals drive for higher levels of p/c practice. Those 
who push the envelope beyond permitted levels are subsequently labelled as 
deviants and suffer the consequences of sanction. 
 Chapter IV moves on to leaders of independent neo-pentecostal churches. 
In contrast to historical churches, p/c in independents is marked by a multiplicity 
of overlapping streams that represent a vibrant, energetic Pentecost experience far 
removed from routinized, isomorphic organization. There are low barriers to entry 
for religious entrepreneurs as well as an allowance for extended innovation, 
leading to a wide variety of different organizational forms. Ultimately, there is a 
relatively benign politics of regulation where “best” practices are unclearly 
defined and where it may even be efficacious to innovate and run contrary to them 
due to a vague upper limit and an absent religious disciplining. Still, 
differentiation and self-policing ultimately takes place through voluntary 
membership in multiple non-hierarchical, horizontal networks. 
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 Chapter V moves away from how leaders at present organize p/c in their 
respective fields towards understanding how they seek to perpetuate the 
“Pentecostal legacy” to a new generation of leaders. Such a “transmission” is not 
unproblematic, but is instead filled with tensions and negotiations, fuelled by a p/c 
discourse that older streams inevitably oppress and restrain new ones. There is an 
inevitable tension between inheriting the spiritual legacy of one’s predecessors 
and innovating according to the vision that God has placed on the charismatic 
self. Continuity is thus problematized, marked by politics that operate both on the 
level of discourse and concrete critique.  
 Chapter VI rounds up the thesis by synthesizing the discussion, bringing 
together the main theoretical points offered, and postulating the possible future of 
p/c in Singapore.  
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CHAPTER II: METHODOLOGY 
2.1 METHODOLOGICAL POSITION 
Before entering into the specific research design and methods which I 
used in this research, it is pertinent to elucidate my ontological and 
epistemological position as I agree with Smith (2008) that research "is much more 
powerfully governed by acknowledged or unacknowledged philosophical and 
meta-theoretical commitments than many sociologists are willing to recognize" 
(pg. 1581). This is also in line with Mason's (2002) advice to be explicit about 
one's own philosophical posture and presuppositions both for intellectual and 
ethical reasons. 
My own philosophical position is that of critical realism, one that 
originates from Roy Bhaskar (1998) in propagating a middle line between 
positivist orientations and hyper-constructivist postmodern ones. It has an anti-
foundationalist character in recognizing the Foucauldian knowledge-power nexus 
and that our epistemic criterion are fallible yet does not propose a postmodern 
relativist epistemology (e.g. Denzin 1997) that renders all knowledge claims as by 
definition local and a function of power. Instead, "scientific knowledge [is] 
fallible but not all such knowledge [is] equally fallible. Some accounts of the real 
are identifiably better than other accounts" (Smith 2008, pg. 1576). This has close 
links with Hammersley's (2008) recommendation for fallibilism where the limits 
of scientific knowledge are acknowledged without removing its importance and 
desirability. Thus, while acknowledging the fallacy of unproblematically being 
able to uncover knowledge about the social world as a "superior social scientist", 
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there is also the acknowledgement that there is an objective social world out there 
with real social processes and relationships.7  
In terms of the debate over employing methodological theism, atheism, or 
agnosticism in social-scientific studies of religion (see Porpora 2006), 
methodological agnosticism will be employed. As Poewe (1994a) claims “it 
allows social scientists to argue that since religious beliefs can neither be proven 
nor falsified, we can at least take them seriously when they are believed by those 
whom we study” (pg. 15). Through that, there is an avoidance of reductionism of 
religious phenomena and experience to social factors and an inherent bias towards 
religion being merely illusory (Poewe 1994b). Still, one does not take the other 
extreme of treating religious experience as a priori irreducible as in the case of 
Poloma (1989) in citing Frankl (1973) that the “spirituality of man is a thing-in-
itself. It cannot be explained by something not spiritual” (pg. xviii). By arguing 
for the essence of spirituality and religious experience, it falls into the other trap 
of presupposing a metaphysical and supernatural reality. Thus, methodological 
agnosticism prevents a reductionism on both sides. In other words, I heartily agree 
with Droogers (1994) in supporting a “restoration of the relevance of religious 
contents to the social sciences’ treatment of religion” (pg. 37). 
                                                          
7 The postmodern appropriation and misuse of constructivism is seen from Berger's (2001) lament 
and stinging critique of how his original term has been subverted beyond his control:  
"[W]hen the term is used by a good number of so-called ‘postmodernist’ theorists something quite 
different is implied. The difference between these theorists and what we tried to do is glaring: we 
proposed...that all human reality is socially produced and interpreted. They propose that all 
interpretations are equally valid, and some of them propose that there is no reality at all outside the 
interpretations. Their former proposition is an invitation to solipsism, with coteries of interpreters 
imprisoned in quasi-Leibnizian monads between which communication is impossible – a recipe 
for the self-liquidation of science and, beyond that and far more dangerously, for a politics of 
fanaticism. Their latter proposition fits the clinical description of schizophrenia, whereby the 
individual is incapable of distinguishing between the real world and his own fantasies" (pg. 190-
191).   
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Furthermore, my research inevitably involves a qualitative interpretivist 
approach, albeit a moderate one in line with critical realism, which emphasizes 
the importance of hermeneutical and interpretive work in uncovering the social 
meanings embedded behind social action in a verstehen sociology. A statistical 
quantitative study would be unable to capture such embedded meanings in its 
attempt at standardization and discussion on the level of variable language. 
Hexham and Poewe (1994) elucidate this in their critique of past scholarship done 
on South African Charismatic Christianity and how qualitative methods such as 
life-history interviews and participant observation offer a more accurate depiction 
of the lived experiences of Charismatic Christians in their “daring visions, 
creativity, patterns of thought, and their energy, courage, and trust to actualize 
these visions” (pg. 66). For example, they persuasively show that people who are 
captured as “insecure” and “neurotic” by quantitative surveys are in fact 
“optimistic” and “creative” when one studies their life histories.  
Importantly, this research goes beyond such social meanings to uncover 
the broader structural realities involved in mediating meaning creation among 
individual actors. As Wacquant (1992) argues, "the consciousness and 
interpretations of agents are an essential component of the full reality of the social 
world" (pg. 9, emphasis mine). It is this "full reality" of the social world that I 
ultimately seek to uncover through studying p/c leader flow and practice. Once 
again, it is worth reiterating that I do not dismiss the fact that the social world is 
already pre-interpreted (Schutz 1970) and that social scientists are themselves 
socially located in this world. But as Mason (2002) states, the "middle ground 
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would suggest an empirical or 'real world' does exist independently, but that it can 
only be known and understood interpretively" (pg. 179). 
 
2.2 METHODS IN USE 
 Following from such a qualitative position, one main method was 
undertaken – life-story interviews. This was supplemented by both participant 
observation and discourse analysis of textual, audio, and visual material. The 
following section will elaborate in greater detail each method I used in my 
research. 
 Before a discussion of the methods employed, it is pertinent at the outset 
to state that qualitative research is imminently emergent and iterative, especially 
in its grounded theory form (Glaser and Strauss 1967). There is a constant 
shuffling between data generation and analysis and this in turn can lead the 
research in unplanned directions due to theoretical, methodological, or practical 
exigencies. It is as Locke et al. (1987) claim an "open contract" where the exact 
form and flow of research cannot be specified fully in advance (pg. 91). Still, 
much published work requires what Sanjek (1990) calls moving from “the context 
of discovery” to “the context of presentation” (pg. 390), and this many times leads 
to a glossing over of the changes in research direction that come about from 
immersing oneself in the data. Unfortunately, brevity requires that a discussion of 
how this research transformed throughout the process be made only in passing.8 
                                                          
8 For an example of scholarship on religious organizations that shows how the research process 
altered and shifted upon entering the field, see Edgell (1999). 
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Suffice to say that the neat packaging of data and analysis presented here does not 
represent the inherent iterative flexibilities of qualitative research. 
 
Life Story Interviews 
 Life story interviews were the main method used in this research and 
twenty-four key leaders who once led or are currently leading p/c congregations 
and organizations were interviewed. These leaders come from two main clusters – 
ten from the historical denominations, particularly Methodists and Anglicans; 
eleven neo-pentecostal independents who are not formally affiliated to any 
historic denomination. Three classical Pentecostals in the form of the Assemblies 
of God (AG) denomination were also interviewed to provide comparative scope. 
These leaders currently hold or once held the role which in Christian lexicon is 
called “senior pastor”.9 The senior pastor is at the apex of the organizational chart 
of any congregation, effectively leading all the full-time employees and 
congregation members under him/her.10 This was supplemented by twenty-two 
interviews with lay-people who were members of many of these congregations 
and organizations which these leaders led. As there is no official label that marks 
one as Pentecostal-Charismatic unless one is in an AG church, most of these 
leaders were designated as leading p/c congregations through a prior 
                                                          
9 Strictly speaking, independent parachurch organizations do not call their leader “senior pastor” 
or their organization as “congregation” but for convenience sake, these terms will be used across 
the board in this thesis. 
10 There are checks and balances present in historical churches such as the parochial church 
council (Anglican) and the local church executive committee (Methodist). Both are made up of 
elected congregation members. Independent churches also have church boards that operate along 
similar lines. Still, these groups largely focus on financial matters and virtually leave all 
theological issues (beliefs and practices) to the pastors.   
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conceptualization of them as having an “emphasis…on an ecstatic experience of 
the Spirit and a tangible practice of spiritual gifts” (Anderson 2013, pg. 8) as cited 
in Chapter I.  
 Originally, the interviews were intentionally theoretically focused and 
centered less on the narratives of respondents and more on an earlier research 
problematic that sought to understand the mediation of charisma with institution 
building. But as the research process evolved through the generation and analysis 
of data, the research focus also shifted away from that mediation towards 
understanding how p/c leader practice and flow was itself embedded in differing 
institutional environments as argued in Chapter I. This also necessitated a change 
in interview method and subsequently, a more life story interview style was 
adopted (Chase 2005; Plummer 2001). By moving towards a more narrative 
approach, “the interviewee is a storyteller, the narrator of the story being told, 
whereas the interviewer is a guide, or director in this process” (Atkinson 1998, pg. 
9). Thus, the whole experience is a communicative act where the researched 
“allow the field-worker access to their web of signification” (Daniel 1984, pg. 
44). Still, the interviews were not as Burgess (1982) advises in being 
“unstructured” but were “semi-structured” in that there was an interview schedule 
that allowed me to direct and shift the focus of the conversation as it proceeded.11 
In other words, the goal was not merely hermeneutic in seeking to capture how 
respondents apprehend their own realities (Burgess 1982; Weiss 1994). The focus 
was instead on how such apprehension provided access to the broader influence 
                                                          
11 The general interview schedule used is found in Appendix A. 
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that the institutional environment has on the decisions and practice these leaders 
make in organizing their respective congregations.  
 
Participant Observation and Discourse Analysis 
Beyond undertaking life story interviews, I also did participant 
observation in most of the congregations that the p/c leaders led. A lack of time 
and resources prevented me from conducting “participant observation” in the 
strict sense of a deep and extended immersion into “the daily activities, rituals, 
interactions, and events of the people being studied as one of the means of 
learning the explicit and tacit aspects of their culture” (DeWalt et. al. 1998, pg. 
260). Many of such trips took the form of visiting most of these places one to two 
times. Still, the importance of such trips should not be understated as the purpose 
was less to use participant observation as the main method for data but instead as 
an intentional step to allow for triangulation to increase validity of the findings 
procured via the interviews (Fielding and Fielding 2008). A similar rationale is 
employed in using discourse analysis of written sources as a supplementary 
method. As many of these p/c congregations and organizations had their own 
websites and social media pages, they provided key materials and data in their 
own right as well as providing information to be used in interviewing.  
One example of such triangulation was in how p/c leaders organized their 
congregations in relation to p/c beliefs and practices. It is through participant 
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observation as well as studying the websites of these congregations that I am able 
to corroborate interview claims or find discrepancies in them.  
 
2.3 POSITIONALITY AND REFLEXIVITY 
A deepened understanding of the sociologist’s position in the 
world…would create a new awareness of how sociologists’ roles and their 
personal praxis affect their work (Stillman 2003, pg. 9-10). 
 
Moving towards a Reflexive Sociology involves understanding the “very 
primitive assumption that theory is made by the praxis of men in all their 
wholeness and is shaped by the lives they lead” (Gouldner 1970, pg. 483). To be 
reflexive means turning the gaze towards the researcher (myself) and how 
influences, intellectual and personal, affect how this research was conducted. This 
in turn has led to calls for an auto-ethnographic account (e.g. Behar 1996; 
Delamont 2009; Foley 2010) of one’s own research journey as the reflexive turn 
in anthropology and sociology becomes more mainstream. 
Ontologically, I share similar beliefs to many of the p/c leaders and lay 
members interviewed, being based in a p/c church myself. As such, I recognize 
that being an “insider” to the phenomena in question may lead to the possibility of 
not being able to sustain sufficient intellectual distance from my research. 
However, I take comfort in Becker’s (1967) claim that “there is no position from 
which sociological research can be done that is not biased in one way or another” 
and that one should thus not deny personal influences but be conscious of it in 
ensuring that the “research meets the standards of good scientific work, that our 
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unavoidable sympathies do not render our results invalid” (pg. 78-79). Being self-
reflexive about my own positionality would allow for a recognition that my 
personal inclinations should not cloud the data received and analysis offered. I 
particularly heed Weber’s (1949) idea of value-neutrality where there is an 
“intrinsically simple demand that the investigator…should keep unconditionally 
separate the establishment of empirical facts…and his own practical evaluations” 
(pg. 11, emphasis original).12 
Furthermore, being an insider arguably leads to epistemological 
advantages as well. Similar to Finch’s (1984) case when women researchers 
interviewing fellow women were granted easier access to more valid and 
authentic data, I being a fellow “insider” allowed extraction of richer data than 
any “outsider” could. It also allowed me smoother access into the field and a 
greater ease in rapport building. The similarities in religious stock of knowledge 
also allowed for a better comprehension of religious and p/c jargon that were 
used. An outsider would arguably struggle to fully comprehend the meanings 
behind religious terminology that requires an intimate familiarity with. In other 
words, it allowed for a closer attainment of what Daniel (1984) calls “iconic 
Firstness”. Still, it is recognized that making the familiar strange is arguably a 
tougher task than what Wagner (1981) calls the “‘safe act’ of making the strange 
familiar” (pg. 11). The connection that enabled a more efficacious grasping of 
                                                          
12 In his paper in the same volume, “Objectivity” in Social Science and Social Policy, Weber 
distinguishes between the “choice of the object of investigation”, the “mode of its use”, and the 
“method of investigation” (pg. 84). It is primarily in the first two categories that he believes 
personal values are not only inescapable but necessary. It is in the third sense of the actual 
production and analysis of data that he argues one should not let one’s values interfere. 
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their first order constructs had to be disjoined when constructing second order 
constructions. I thus take Poloma’s (1997) position to: 
[F]requently step off stage to observe the unfolding drama from the 
balcony… This research journey involves a rhythmic dance between 
personal reflexivity and sociological reflection that is characteristic of 
existential sociology (pg. 258). 
 
The problems of insider-outsider dynamics are further complicated when scholars 
such as Clifford and Marcus (1986), in their seminal piece Writing Culture, state 
that all “ethnographic truths are…inherently partial” (pg. 7). Still, I take Ortner’s 
(1995) position in arguing that there has been an exaggerated and even paranoid 
response to the crisis of representation and that ultimately, it is “grotesque to 
insist on the notion that the text is shaped by everything but the lived reality of the 
people whom the text claims to represent” (pg. 188).   
Debates have also centered on the uneven power dynamics between 
researcher and researched. In large part this has been a result of feminist and 
postcolonial scholarship that criticizes the “Other-ing” of research subjects (e.g. 
Abu-Lughod 2006; Prakash 1994). Interestingly, such a lop-sided power dynamic 
was less present in this research as many of my respondents were people of high 
influence in their own sphere and relatively widely respected even outside of it. 
Most of the interviews of p/c leaders took place in their own offices with more 
than one respondent being somewhat familiar with social scientific/sociological 
research and even providing “tips” on how to proceed in it. Piece (2000) reported 
a similar experience when she reportedly “studied up” in her own fieldwork in 
researching elite professionals who at times did not fit into the “researcher-
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dominant, subject-subordinate script” (pg. 147). As she argues, relations of power 
between researcher and subject are more complex than mere subordination.13 In 
fact, this raised ethical issues as many of them not only showed great interest in 
this research and requested to view the final product but some even subtly hinted 
at desiring particular portions of their interviews to be published as part of the 
thesis. This was complicated by the fact that many times I was linked up to these 
respondents by mutual friends and snowballing. In the end, this was resolved 
through insisting on my end that I could not “promise” them anything in my 
write-up and that I was undertaking it not as an employee of the church but as an 
academic to advance sociological knowledge. Still, the complex nature of 
researcher-researched dynamics was ever-present throughout.  
 
2.4 SAMPLING AND ACCESS 
 Sampling of respondents was initially done through purposive and 
snowball sampling. From the outset, it was the intention to interview senior 
pastors from the two main clusters of historical denominations and independents, 
supplemented by interviews with a third group made of classical pentecostals. 
Another key variable was size – it was desired to interview leaders who led 
congregations of varying size. Still, issues of access led to initial problems in 
being granted interviews, especially for those who led larger congregations. Time 
was spent networking and liaising with gatekeepers who had access and 
                                                          
13 Still, I agree with Stacey (1998) that in the final conclusion, the “lives, loves, and tragedies that 
fieldwork informants share with a researcher are ultimately data, grist for the ethnographic mill, a 
mill that has a truly grinding power” (pg. 23). 
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connections to them. Often, it was through connections in my own home church 
as well as p/c friends outside that I was granted interviews with my respondents. 
On numerous occasions, personal friends (some of them pastors) became 
important informal gatekeepers that allowed me entry and access to the top of the 
organizational hierarchy. For quite a substantial number of respondents, initial 
contact was made through email correspondence before arranging for a face-to-
face interview but it is likely that my identity as being from a relatively well 
known p/c church (interview fieldnotes) allowed for smoother access.  
 It is evident that a random sample of respondents was neither possible nor 
desirable. Arguably, a purely random sample is not the most profitable insofar as 
initial fieldwork resulted in key congregations and leaders coming up frequently 
in conversations as being key nodes in the p/c network in Singapore. Theoretical 
sampling (Glaser and Strauss 1967) through focusing on particular people was a 
preferred strategy.14 As much as possible, confidentiality was sought after with 
the use of pseudonyms. Age ranges as opposed to the exact age were also used.   
 For the first group of p/c senior pastors in historical denominations, I 
chose to interview the Anglicans and Methodists. In Singapore, the other 
commonly known denominations are the Lutherans, Presbyterians, Bible-
Presbyterians, Brethren, Evangelical Free Churches, and Baptists.15 The 
Anglicans and Methodists were chosen as they are the two largest historical 
denominations in Singapore and because the charismatic movement that swept the 
                                                          
14 A general profile of respondents is found in Appendix B. 
15 In A Guide to Churches and Christian Organizations in Singapore 2013-2014 published by the 
National Council of Churches in Singapore, they also include the Salvation Army and the Eastern 
Orthodox churches as historical denominations. 
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evangelical denominational world from the 1970s penetrated these two groups the 
most.16 For the second group of p/c senior pastors in independent churches, a 
wide range was sought after with congregation sizes ranging from less than a 
hundred to more than four thousand. It is even harder to obtain a full spectrum of 
independent churches in Singapore as many of them are not listed in a formal 
directory or website, providing no means of contact and access beyond word-of-
mouth. For the third group who are classical Pentecostals, by far the main 
denomination representing them in Singapore are the Assemblies of God.  
                                                          
16 Wong (2008) records this in the Anglican Church and Gan (2013) in the Methodist 
denomination.  
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CHAPTER III: CONFRONTATION IN THE HISTORICAL 
DENOMINATIONS 
3.1 INTRODUCTION 
The charismatic movement has undoubtedly shaped the course of Christianity in 
Singapore. Certainly. That’s why you will find today, whether is Anglican, 
Methodist or even Catholic churches, they have groups that are charismatic… In 
that sense, we have all been touched one way or another. (Douglas Chin, lead 
pastor of a large historical church) 
 
 As Douglas notes, Pentecostal-Charismatic Christianity has undoubtedly 
been significant in influencing and inducing change in Protestant Christianity in 
Singapore. But its entry into the historical denominations has been far from the 
smooth “Pentecostalization” that has at times been presented (Martin 2002). This 
chapter argues that p/c’s entry into and continued existence in historical churches 
is one of confrontation as a movement marked by flexibility, spontaneity, and at 
times blatant disregard for hierarchy and tradition meets age-old tradition and 
ecclesiastical authority.  
Firstly, I show that p/c in historical Anglican and Methodist churches in 
Singapore is marked by three main characteristics – (1) a confrontation with 
existing historical “traditions” that leads to partial rupture and an uncertainty 
about how to respond; (2) an unevenness in the spread of the “renewal” as a result 
of differential exposure of different leaders of these churches; (3) the presence of 
ecclesiastical authority and spiritual governance structures which shape and limit 
how leaders organize p/c practice. Consequently, leaders of these congregations 
are embedded in an institutional environment that leads to multiple pressures both 
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from above through their larger denominational polities and below through their 
congregational culture. An overt politics of regulation often leads to leaders 
“toeing the line” in managing both p/c and more traditional forms of evangelical 
Protestant doctrine and practice, resulting in organizational isomorphism and a 
routinization and caging of charisma. Still, this does not stop many leaders from 
exhibiting agency and autonomy in constructing strategies to prevent a wholesale 
routinization and stifling of charismatic energies.  
 However, some leaders choose to take a less subtle approach, seeking 
instead to openly reform the denomination totally towards p/c doctrine and 
practice. They are subsequently labelled as “deviants”, facing numerous sanctions 
and an ironic distancing from denominational affiliation. These leaders end up 
organizing their congregations more towards independent megachurch forms and 
become polarizing figures, hailed as heroes by aspiring deviants and rebels by 
“conservatives”. Ultimately though, such deviants are few and far between. Thus, 
while p/c has traditionally been able to overcome the routinization script through 
breakaways, splinters, and other sectarian movements (Hefner 2013; Martin 2002; 
Percy 1997; Walker 1998), the institutional environment in historical churches 
prevent such a scenario. The consequent result is that of predominantly individual 
response as lay members in these congregations seek other outlets through the 
independent arena in their search for a more revived and refreshed Pentecost 
experience. 
 In other words, though widely accepted (or minimally tolerated) by most 
denominational church leaders today in its sterile routinized form, p/c’s energies 
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still result in deep undercurrents which resist full routinization and threaten to 
spill-over in the occasional burst and reactionary counter-burst. 
 
3.2 THREE MAIN CHARACTERISTICS OF HISTORICAL 
CHURCHES 
3.2.1 CONFRONTATION AND PARTIAL RUPTURE 
 In her work on p/c in Ghana, Birgit Meyer (1998, 1999) argued that 
Pentecostals “make a complete break with the past” upon conversion, distancing 
themselves from the cultural affiliations and traditions they were once a part of. 
Robbins (2003) calls these “rituals of rupture” in seeking discontinuity with what 
they envision as their old pre-conversion life (pg. 224). These rituals and 
distancing take place not only in the personal realm in terms of a demonizing of 
past “sinful behaviour” such as gambling, alcoholism, and adultery, but also in the 
cultural realm in terms of past traditions and a “disavowal of the importance of 
traditional beliefs and practices” (Robbins 2010, pg. 159). Thus, p/c is argued to 
have an inherent rupturing tendency in interrupting and even castigating the local 
arenas which it inserts itself into. It purports to produce a new person considered 
as “a new creation”, leaving his/her old ways behind.17 However, it is a theoretical 
and empirical question as to whether such rupturing tendencies occur not merely 
in secular and non-Christian settings but even in existing religious contexts.  
                                                          
17 Pentecostals frequently invoke the bible verse in 2 Corinthians 5:17, “Therefore, if anyone is in 
Christ, he is a new creation; the old has gone, the new has come!” as a theological legitimization 
of becoming a “new person” post-conversion, leaving behind traditions and past habits which are 
considered the “old” and thus defunct.  
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 Danny Lee, the leader of a middle sized historical church, remarks that it 
has been a struggle on how to respond when p/c arrived and that existing church 
and denominational traditions are not immune to rupture: 
When we move in the Spirit, we want them to be free. The traditions and 
the model of that day tend to be a bit more fixed, you know? If you go to 
Cathedral in particular where you have super back-to-back services, 
everything must be done within one and a half hours, you know. So when 
you’re moving in the Spirit, you want to preach a bit longer, minister after 
that, things go a bit haywire. And for years, we’ve been using the liturgy, 
everybody is used to it… That was one of the struggles. You know, how 
much of what we have known, grown up with and loved are now being 
removed and set aside. 
 
Danny’s admission that p/c can lead to things going “haywire” and out of the 
usual “fixed” plan and set-up that everyone is used to is a clear indication of the 
struggle and tension faced both by the congregation and the leader leading it. 
Such sentiments were shared by Anthony Poh, a leader of another middle sized 
church:  
In principle, the embracing of the charismatic movement was there; but in 
terms of practices, certain things were still done the traditional way. So 
maybe that was where the challenge is. Perhaps some wanted to drop 
completely all the traditions of the Anglican; maybe that was harder. Some 
wanted to do that, and become much like the independent kind of style 
church... Maybe a larger number preferred a gradual change rather than 
completely throw out all the traditions and practices. 
 
Both Danny and Anthony bring up an important point. The Pentecostalization of 
historical churches in shaping concrete organization practice complexifies the 
simple rhetoric of embracement and renewal. As evident in their words, clearly 
there was and continues to be a tension when p/c arrived in how it envisions an 
entirely new way of doctrine and practice that is perceived to be antithetical to 
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traditional forms. P/c’s dynamism and tendency to elevate the spontaneous, 
experiential, and erratic contrasts strongly with what is considered excessive 
“human, ‘manmade liturgy’…impeding God’s intervention and movement” 
(Lindhardt 2011, pg. 5). Pfeil (2011) calls this p/c’s “ritual of anti-ritual”. In the 
case of the historical churches in Singapore, there is a general uncertainty on how 
to respond in balancing “tradition” and the “move of the spirit”. Responses 
continue to be mixed with some deciding to discard most traditions including 
wearing robes and using the liturgy in their services, choosing instead a more 
contemporary, “modern” style. Others seek a more middle ground, attempting to 
strike a balance in what Kelvin Goh, another leader in a historical church, calls a 
“cut-and-paste style”. In this instance, rupture with existing church tradition is not 
complete, but partial, as different aspects of the tradition are kept and others 
discarded.18 This conscious “cut-and-paste” experimentation is thus another major 
way that leaders choose to respond to p/c’s arrival.  
 Every single leader interviewed from historical churches, while exhibiting 
varying responses, acknowledged that they had to face the tension between p/c 
and their existing denominational traditions. Suffice to say, the mixed responses 
and partiality of rupture show that it was not a smooth “Pentecostalization” 
experience of radical discontinuity in many of these churches in Singapore. 
                                                          
18 Di Wei, a clergy in a large historical church, elaborates on this: 
“So, how can you balance it off? Ya, instil some of the traditions… Like in some churches what 
we do now is we follow the traditional system but when it comes to worship, it’s charismatic 
worship. There is that praising in the spirit. Some churches have that speaking in tongues. So if 
you can implement that part of the charismatic movement into the church, who is to see we cannot 
do that? After the sermon, you can also say, “Altar call, come in front!” Who is to see you cannot 
do that? So it’s a matter of mix and match la.” 
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3.2.2 UNEVENNESS OF PERSONAL RENEWAL 
 On a personal level, beyond confrontation and the consequent partial 
rupture in historical churches in Singapore, p/c’s arrival was experienced 
differently by various leaders. This differential exposure to p/c came about 
through interaction with peers, authority figures, personal experiences, and 
training sessions, conducted both within and outside their own denominations. 
This was mediated by the social context which they grew up in. Such exposures 
had both positive and negative elements such that at present there is a general 
unevenness in terms of receptivity of historical church leaders towards p/c.  
 Ronald Chew grew up in a Methodist church that was very “conservative” 
in not moving strongly in p/c practice and doctrine.19 Still, Singapore in the 1980s 
was at the height of what is familiarly called the charismatic movement. Through 
interaction both with his peers in church as well as reading books and materials on 
the movement as a teenager, Ronald’s interest in p/c was sparked. However, that 
interest soon faded as the father of one of his close friends was a pastor from 
another church and told him that p/c was unbiblical and “not sound”. It was only 
in the 1990s that his earlier interest reignited through a conversation with another 
pastor in the Methodist circle who shared a different interpretation of p/c, one that 
was more receptive. Thus, he began to be more open to it again as he started 
visiting other churches which were more overtly charismatic such as Church of 
Our Saviour and Trinity Christian Centre. Still, he shared that the turning point 
came sometime later: 
                                                          
19 A conservative church is one which is less receptive to p/c in general. Many of these churches 
are more traditional in organization and with doctrines that are less sympathetic to p/c’s practices. 
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Something happened when I was growing up in the youth ministry that I 
was in where a visitor came in and the person was a child of all those 
Chinese mediums. And in our youth service, in our youth meeting, the 
person manifested. And so nobody knew how to deal with it because the 
person became very strong and we needed many people to pin her down. 
And the voice changed and all these things… Then I think we got 
someone in from outside, a local from another Methodist church who is 
known to move in these areas to help out. And that’s when we realized 
that there probably is a need to grow in this area. We can’t ignore it and 
that’s where we got someone in from overseas to train us… And I would 
say that that was my very first encounter with the Holy Spirit la. I was in 
my university then. 
 
The tangible, visceral experience of witnessing a perceived “demonic possession” 
and the helplessness felt in not knowing how to handle the situation propelled 
Ronald to see both the reality and necessity of p/c. From there, he began to 
practice it more earnestly, going to Rhema Institute, a large international 
independent p/c training school, for two years of training. Today, he is the lead 
pastor of a middle sized historical church. 
 Stories like Ronald’s are not uncommon. Many leaders of historical 
congregations report similar experiences of initial discouragement through 
receiving negative interpretations followed by subsequent interactions and 
experiences which made them much more receptive and resulted in them 
eventually becoming practitioners. Anthony Poh also shared how he was initially 
“scared away” by p/c but eventually became more open through numerous 
encounters and conversations with friends, with personal experiences being key 
turning points for him as well:  
So some cases I saw, got one case of a guy who had some kind of viral 
infection or some unknown infection. He’s Malaysian, but they couldn’t 
cure him, so they brought him over to KL, and he was almost like a 
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vegetable – a big sized man but reduced to almost nothing. In the 
beginning of the week I saw the improvement, remarkable improvement… 
So it made me realize that God answers prayer, even in healing in a very 
direct way. It made me open. All these were happening as I was 
experiencing and trying to understand more of the charismatic 
movement… God is more than just somebody you believe in the head, can 
experience His presence, you can see Him working His power through 
you, you can pray for people, even tell them things about themselves that 
only God and they can know, you can even prophesy over people about 
things that will likely happen in the future.  
 
Anthony’s story is telling as it was the tangible experience of p/c through the 
healing of a man deemed incurable to the natural sciences that made him “open” 
to the movement. It is through such experiences that the supernatural, mystical 
element of p/c becomes significant evidence of its reality. It is instructive to note 
that many of these leaders, now in their forties and fifties, grew up in an 
environment in the 1980s when the charismatic movement was at its strongest in 
expanding both in the Anglican and Methodist circles as well as through the rise 
of independent churches.20 Such a milieu not only allowed inquisitive seekers 
increased physical contact to positive interpretations of p/c in their daily 
interactions, but it also provided what Taylor (2007) would call more favourable 
cognitive “conditions of belief” for believing in p/c.   
 Still, experiences were not all positive and some leaders also shared that 
they experienced negative aspects of p/c which made them more cautious and less 
willing to pursue it aggressively. Alexius Lim’s story is one such example. He 
was first positively exposed to p/c through frequent interactions with a Rhema 
                                                          
20 Gan (2013), in his historical study of p/c in the Methodist denomination in Singapore, recounts 
how many lay Pentecostals were beginning to join the clergy at this point of time, with people 
such as Lorna Khoo, Malcolm Tan, Melvin Huang, Norman Wong, and Jonathan Seet all 
becoming lead pastors of Methodist churches. 
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Institute lecturer when he was initially starting out in church ministry. That 
lecturer was his “mentor” and during that time, the emphasis that he placed on p/c 
was literally at its highest. But his subsequent theological education at Trinity 
Theological Seminary (TTC) altered his perception with the seminary being “the 
other end of the spectrum”. Importantly, he shared this story which left an 
important mark on him and influences how he sees p/c to this day: 
There was this occasion when a pastor of this church, one of the members 
sent his son here. Because he was a bit rude and naughty so the parents 
couldn’t handle him. So they straight away deem it to be spiritual. At that 
point of time, this church was going through whole charismatic movement 
thing. So everything was spiritualized. This child was brought in. The 
pastor was talking to the child all that... But as it moved on, the child got a 
bit more rebellious. That the pastor straight away deemed it as spiritual. A 
spirit of defiance or whatever. Started to name a lot of spirits. What 
happened was that with the permission of the parents, this pastor asked the 
parents, “Can we discipline your child?” Not knowing what he meant by 
discipline, they… allowed. And in front of the parents, this pastor which is 
really huge, took the child on his lap and started spanking him. And with 
every spank, he said “In the name of Jesus, come out the spirit of…” And 
on top of that, put him down on the floor and sat on him. To the horror of 
the parents la… This child was totally traumatized. And ever since then he 
has become totally anti-Christian. 
 
Alexius’ re-telling of this story to the point of detail shows its significance in 
shaping his view of p/c. The “horror” that the boy’s parents faced is mirrored by 
Alexius in what is to him, an excessive “spiritualized” worldview. The fact that he 
ends the story by sharing that the boy became “traumatized” and eventually 
stopped believing is telling on his belief in the possible dangerous consequences 
of p/c – excessive spiritualization is not only unhealthy, but can also lead to 
counter-productive results.  
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Thus, one can see how differential exposure to p/c, shaped by the context 
of an expanding p/c influence in the 1980s, mediated openness and receptivity 
towards it with personal experience remaining a key indicator in shaping that 
receptivity.  
 
3.2.3 SPIRITUAL GOVERNANCE AND ECCLESIASTICAL 
AUTHORITY 
 A third characteristic of p/c in historical churches in Singapore is that 
these churches are embedded in larger denominational structures which shape the 
ability of their leaders in organizing practice in their congregations. Both the 
Anglicans and Methodists have a hierarchical ecclesiastical structure with the 
Bishop of the respective denominations as the head. The Methodist denomination 
is further divided into three main conferences with each being led by a 
Conference President.21 Ordained clergy are employed and paid by the respective 
denominations instead of the local church and they are also liable to be rotated 
among churches upon the discretion of the Bishop in the Anglican side and the 
Conference Presidents in the Methodists. Beyond the tension between existing 
denominational tradition and Pentecostal doctrine and practice, the influence of 
the senior leadership in shaping culture towards or against p/c is another 
significant element in historical churches.  
                                                          
21 More details of the organizational structure of the Methodist church is found in their website: 
http://www.methodist.org.sg/index.php?option=com_content&view=article&id=33. Similarly, the 
Anglican organization structure is at 
http://www.anglican.org.sg/index.php/archives/category/structure.  
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 For Anglicans, the Bishop has significant power and especial mention was 
made of Bishop Chiu Ban It in bringing p/c to them: 
When Bishop Chiu Ban It in the 1970s was touched by the Holy Spirit, he 
was the one who brought in the charismatic movement to the Anglican 
Church. If he didn’t support it, the Anglican Church would not have gone 
in, simply put… So yes, it’s the Bishop that lays the foundation, lays the 
way forward. But then again, it’s whether we all want to run with it la. But 
of course, if it’s the Bishop means we have to run with it la. (Di Wei) 
 
In some sense, the bishop at that time was touched by the Holy Spirit; so if 
the touch is on the bishop, it’s easier. So I think the Anglicans in 
Singapore, the bishop was one of the first person to be touched by the 
Holy Spirit, so it became easier. (Anthony Poh) 
 
It was clear that the personal charismatic experience of Bishop Chiu in 1972 
altered the shape of the Anglican denomination. What was personal quickly 
became corporate. As Danny Lee expresses it, “the cathedral doors were flung 
wide open to the move of the spirit”.22 His successor, Moses Tay, who succeeded 
him in 1982, was similarly charismatic and even allowed ordainment of clergy 
without any need for theological education. Having entered the Anglican Diocese 
during this period, Kelvin Goh shares: 
And you must remember that at that time, Moses Tay was the Bishop. And 
the Diocese was really much into this. Some of the senior clergy at that 
time… Gerald Khoo, Soh Chye Ann, M. K. Bennett. I mean we were out-
and-out charismatics. The diocese was charismatic. So in a sense…the 
entire culture of the Diocese was like that. So, it kind of stimulates you, it 
kind of propels you into that dimension… 
                                                          
22 So embedded is that moment in the Anglican church in Singapore that on their official website 
on the significant points in the history of the denomination 
(http://www.anglican.org.sg/index.php/archives/category/history), two entries with regards to p/c 
are recorded. The first one in 1972 states: “Bishop Chiu's charismatic experience, turning point in 
Diocese's stand on charismatic worship” with the second in 1974 describing “Weekly "Prayer and 
Praise" charismatic services started at St Andrew's Cathedral”.  
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Kelvin’s experience is significant as it is a first-hand account of how the “culture” 
of the Anglican Diocese at that time literally “propelled” him into p/c because of 
the views and actions of the Bishop and senior clergy. Thus, the 
Pentecostalization within the denomination started from the top, granting it much 
legitimacy. This led to an institutional environment that not only allowed 
individual church leaders to push for p/c practice in their own congregations 
without fear of sanction but one which actively encouraged it. Kelvin was in fact 
later posted to a large Anglican church by the Bishop with the instructions from 
him that that place “is one of the last bastions of non-charismaticism. I want you 
to go in there and change it”. He eventually did, staying in that church for more 
than a decade and introducing landmarks changes that shifted the direction 
sharply towards p/c. However, the bishop that succeeded Moses in 2000, John 
Chew, was significantly less charismatic, leading to a visible reduction in 
emphasis on p/c on a broad organizational level. Danny Lee once again recounts 
the shift: 
When Bishop Chiu came in, he was charismatic, everybody became 
charismatic. When Moses came it, everybody was charismatic… When 
John Chew came in, he said, “I’m not opposed to it, but not my personal 
experience.” Everybody started to pull back. Because new face of 
leadership, you know?  
 
The “pulling back” was exacerbated when John Chew implemented the 
requirement for theological education for ordainment, leading to stricter barriers 
to entry for clergymen.  
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Thus, it is clear that on an organizational level, the Bishop has a vital role 
in shaping culture either for or against p/c. Moses’ decision to deprofessionalize 
clergy ordainment and John Chew’s subsequent reprofessionalization is one clear 
example of how structurally, the Bishop can affect p/c practice in individual 
congregations through altering the selection criteria for key church leaders. 
Beyond the overt regulatory pressures which shape p/c practice, the overall stance 
of the Bishop towards p/c also results in normative pressures on church leaders to 
conform. Such regulatory and normative pressures are also present in the 
Methodist denomination.23 The institutional logic is similar in how these key 
senior leaders in the denomination shape individual congregational p/c practice. 
 One important aspect of the regulatory power of these senior leaders in 
both denominations is that of being able to rotate the leaders of individual 
congregations. In other words, one can be “posted out” from one’s church towards 
another after a few years of service.24 This has significant implications in terms of 
congregational culture towards p/c. Because of the general unevenness of 
different church leaders towards p/c, a non-charismatic pastor who takes over a 
church formerly led by a charismatic one could significantly alter the culture 
away from it and vice-versa. In other words, church leaders who come in to a new 
posting inherit structures and a general congregation that may be distinctly 
different from their own predisposition. Kelvin Goh describes one such example 
that he personally experienced:  
                                                          
23 In the case of the Methodists, power lies more with the Conference Presidents with the Bishop 
playing more of a ceremonial role. 
24 In fact, from the time of the interviews to the point of writing, a fair number of my respondents 
have already been rotated to another church. 
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I inherited Holy Communion where it is every week! I can’t believe it! 
Even in [my previous church] it’s only once a fortnight, some churches 
only once a month. Here every week! I decided not to touch it. Let’s not 
bite off too much that you can chew. 
 
Here, he readily acknowledges that while he personally did not agree with the 
“traditional” make-up of his new church as evidenced in a weekly Holy 
Communion,25 he could not revamp the entire system straight away especially 
since it was one in which his congregation was used to. The implication of this is 
clear, individual church leaders are often unable to fully construct their own 
version of a congregational culture as they are liable to be posted out and moved 
around different churches in their entire tenure. Consequently, for those so 
inclined, they are restricted in their ability to push for and organize p/c practice in 
a greater level because of potential resistance from the congregation who may be 
used to a more conservative and traditional church. This is only unless one’s 
predecessor is similarly charismatic.26 In other words, the congregation plays a 
more significant role than is commonly assumed. Leaders do not 
unproblematically arrive and make landmark changes as they see fit. Inherited 
structures and congregation members are stubbornly resist to drastic alteration and 
leaders have to find ways to manage that while still holding on to their particular 
vision of congregational life.  
                                                          
25 Holy Communion usually takes place monthly in independent as well as more charismatic 
historical churches. It is also less structured and liturgical as compared to more traditional 
churches. In traditional churches, there is a strict order either following the Book of Common 
Prayer (Anglican) or the Book of Worship (Methodist).  
26 Paya Lebar Methodist Church is one such example where there has been considerably continuity 
of more charismatically inclined leaders, leading to a congregational culture that is very much 
charismatic in orientation. 
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The only exception to the rotation policy is when Darius Chee led his 
congregation the entire way for thirty six years, not being posted out even once 
before his retirement in 2011. In that way, he had the autonomy to build it as a p/c 
church without interruption. Still, he accords much of his ability to stay to Bishop 
Chiu previously:  
So Bishop Chiu supported me. I was in a way his “blue-eyed boy” la. But 
he supported me, and I’m very grateful to him… In fact, he made our 
church his church! He said “whenever I’m not preaching or whatever, I’ll 
come to your church!” And he is there! So people saw it you know. So I 
was protected, thankful to God for that. 
 
Darius’ “protection” by the then Bishop is thus crucial in explaining his 
anomalous longevity in staying in one particular church for so long. More often 
than not however, the rotational policy leads to reduced autonomy for church 
leaders to push for their inclinations as their leadership of a congregation may be 
interrupted. 
 Thus, it is clear that membership in a larger denominational governance 
structure leads to regulatory and normative pressures from above in shaping and 
limiting how leaders organize their congregations towards p/c. This is coupled 
with pressures from below as the rotational policy leads to a restricted ability to 
construct their own version of a congregational culture with incoming leaders 
inheriting their predecessors’ handiwork. In other words, there is a distinct 




3.3 THE END RESULT: ISOMORPHISM IN ORGANIZING 
PRACTICE 
 In the previous sections, I have outlined three main characteristics that 
mark p/c in historical churches in Singapore – a partial rupture with existing 
denominational tradition; an unevenness in disposition to p/c mediated strongly 
by personal experience; the presence of denominational governance structures 
that shapes individual leaders’ ability to organize p/c practice in their 
congregations. In this section, I argue that the end result is predominantly a 
routinization and caging of charisma, leading to an isomorphism in organizing 
practice in congregations in relation to p/c. 
 Weber (1968) famously argued for an increasing rationalization and 
bureaucratization of the world that would be counter-balanced by occasional 
sparks of charisma. Charisma was to him “devotion to the extraordinary and 
unheard-of, to what is strange to all rule and tradition and which therefore is 
viewed as divine” (pg. 23). Still, it was argued to be inherently unstable and 
fleeting, liable to be inevitably transformed towards more stable institutional 
forms. In other words, charismatic situations are temporary ones, impossible to be 
sustained over an extended period of time. Charismatic energies would eventually 
die down in the face of organizational and institutional needs. Weber called it the 
routinization of charisma.  
 In her seminal work on the Assemblies of God denomination in America, 
Margaret Poloma (1989) invoked Weber as she argued that the denomination was 
facing multiple institutional dilemmas that threatened to stifle the charismatic 
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energies that had ironically made it successful in the first place. Using Thomas 
O’Dea’s reformulation of the Weberian thesis on routinization of charisma, she 
showed that charisma and institutionalization appear at odds and that institutional 
pressures often lead to a caging and structuring of charisma towards routine forms 
that are more manageable and controlled. O’Dea (1963) describes this process 
well: 
The most subtle of insights, the most unusual—most charismatic—of 
experiences, the most supraempirical aspects of human cognition and 
response and their implications for belief, attitude, and behavior cannot be 
given social regularity without becoming embodied in institutional 
structure. But, on the other hand, precisely because of the inherent 
antinomy which Durkheim showed to be involved between the sacred and 
the prosaic, such institutionalization raises the sharpest form of the 
possibility of emasculating the basic content of the religious experience or 
at least its serious curtailment and distortion (pg. 74). 
 
P/c is particularly sensitive to the phenomena as religious experience itself is a 
key distinguishing feature and contributed significantly to its success. The 
parallels to Weber’s charisma are clear: 
Weber sees the genuine charismatic situation quickly give way to incipient 
institutions, which emerge from the cooling off of extraordinary states of 
devotion and fervour” (Gerth and Mills 2009, pg. 54, emphasis mine).  
 
Thus, there appears to be an apparent inevitability in “the sociological trek from 
the prophetic to priestly leadership and from the free flow of charisma to its 
routinization” (Poloma and Green 2010, pg. 48). In fact, her work on routinization 
tendencies in p/c has made an important mark in later social scientific studies of 
the phenomena (e.g. Hunt 2010; Hefner 2013; Marsh and Tonoyan 2013; 
Wilkinson 2014).  
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 It does appear that in the historical denominations in Singapore, p/c’s 
dramatic arrival in the 1970s and 1980s has given way to a more controlled and 
managed situation today. The present institutional environment is such where 
individual historical church leaders face continued pressure from above through 
the presence of denominational traditions and a hierarchical governance structure. 
This is exacerbated by pressures from below in resistance by longstanding 
congregational cultures. These pressures influence leaders to organize their 
churches in a way that seeks to manage the tension and “toe the line” between 
dramatic p/c and more conservative, sterile evangelical doctrine and practice. The 
fact that the current bishops of both the Anglican and Methodist denominations, 
Rennie Ponias and Wee Boon Hup respectively, are more charismatic than their 
predecessors has mattered little. Both have done little structural overhaul in 
encouraging a more radical p/c practice to overturn institutional pressures on 
routinization. In Methodist circles, respondents claim that there has been no 
discernible shift towards p/c since the new Bishop took office in 2012. For the 
Anglican Diocese, the reprofessionalization initiative made by Rennie’s 
predecessor, John Chew, was not overturned despite widespread 
acknowledgement that he is more charismatic and open to p/c. As Di Wei 
describes: 
Bishop John is very traditional. Bishop Rennie is more charismatic but I’ll 
say he is balanced... So I’ll say now we have one who is both very 
traditional and very charismatic also. He balances it off la.   
 
Unfortunately, “balance” is not palatable to p/c’s dynamism and spontaneity with 
the latter being allergic to any attempt in management.  
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 In fact, historical church leaders themselves acknowledge this stifling of 
charismatic energies in the churches they lead. Douglas Chin astutely observes the 
scene in historical Singaporean churches: 
Many churches in Singapore today are “moderate charismatic”. They are 
largely evangelical. They are open to it, you think of Covenant 
Evangelical. They will speak in tongues, they are open to some of the 
gifts. But they are also not making the charismatic the center… This 
whole “moderate charismatic” category is quite a big category in 
Singapore… I think over the past twenty years or so, many of them have 
moderated down. I guess the initial excitement of all these gifts have given 
way to possibly a more balanced ministry.  
 
He believes that this “moderate charismatic” category is due to what he calls a 
“honeymoon effect”: 
Honeymoon effect is when it is something new. God is speaking to you. 
And with all marriages, after a while, the initial sizzle of it gives way to a 
more stable mundane sort of existence 
 
Douglas’s observation of a “sizzling honeymoon period” that slowly dies down to 
a more “stable mundane existence” is a classic example of routinization of 
charisma to become a more stable, quotidian affair that is far removed from the 
unstable and erratic. In other words, his label of moderate charismatic churches 
can be arguably considered to be routinized charismatic churches.  
 Organizationally, this takes the form of individual churches organizing 
their weekend services in a dual service format. If the size of the church is large 
enough, there are typically two forms of weekend services: the first is called the 
“traditional” service and the second is labelled the “contemporary” service. The 
traditional service is more conservative and follows the denominational traditions 
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especially in having the liturgy and a more structured worship segment made up 
of traditional hymns. The contemporary service is more informal and has a more 
relaxed, contemporary worship style using “modern” songs and a full live band. 
Cotemporary services also often do not follow the liturgy strictly. Commonly, the 
contemporary service is hailed as the charismatic version of the weekend service 
where it supposedly provides a more conducive setting for charismatics. Churches 
who lack the size to have two services commonly have a “blended” service in 
mixing and matching a more contemporary worship segment with different parts 
of the liturgy. While there is wide variation in the specifics of the mixture of 
traditional and “contemporary” across churches, most have settled into a mode 
that contains a restricted form of p/c practice. In fact, while the dual service model 
purports to give room for a more charismatic style, both services are virtually 
identical in their restrictions on p/c practice. Only the worship style in terms of 
songs sung differ between traditional hymns and contemporary music. 
 For example, while Alexius Lim’s church has the dual service model, in 
both services there is a strict prohibition on p/c practices. In the use of tongues in 
service as well as the release of prophecy by different members of the 
congregation: 
For both services, we have this unspoken rule to not speak in tongues 
aloud. It’s not really “there” there. But everyone kind of knows… And 
during service time, we are quite guarded with regards to who holds the 




Restrictions are thus communicated through an “unspoken rule” that is implicitly 
recognized by all, being a part of the congregational culture of the church. In 
Danny Lee’s church, the modus operandi is different from Alexius’ as tongues is 
allowed and in fact encouraged in both services. Prophecy is also allowed by laity 
but it needs to be vetted by him or one of his key leaders. Thus, one can see that 
differences in p/c practice are just not between the traditional and contemporary 
services within a church but also occur across difference churches. Still, virtually 
all leaders had restrictions placed on p/c practice implemented in their weekend 
services. Thus, despite the variation, the majority of churches fall within Douglas 
Chin’s “moderate charismatic” category. For Kelvin Goh, it is a state of affairs 
that is worth lamenting: 
Many of them are not moving like the old guards. James Wong, Derek 
Hong, M. K. Benette, myself. You hardly find any manifestation of the 
Holy Spirit in our worship services [today]. 
 
 It can be seen that while the 1970s and 1980s ushered in a messy 
Pentecostalization of conservative Protestant Evangelicalism, routinization 
tendencies have occurred in a reverse Evangelicalization of Pentecostalism over 
time. The end result is a managed, routinized, and restricted p/c practice in 
weekend services in historical churches around Singapore. 
 
3.4 STRATEGIES EMPLOYED 
 The previous section shows that there is significant isomorphism in 
relation to how historical churches organize in relation to p/c. Leaders are 
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embedded in an institutional environment that limits how much they are able to 
shape their congregational culture as p/c becomes increasingly routinized. Still, 
institutional pressures are not fully deterministic and these leaders do exhibit 
agency and autonomy, albeit an embedded one, (Thornton and Ocasio 2008, pg. 
104) in employing strategies to circumvent such pressures. This section describes 
two main strategies used by various leaders of historical churches to resist 
routinization and bring about an increased level of p/c practice in the 
congregation. 
 
Weeknight Charismatic Meetings 
 Ronald Chew was recently posted to a church that was significantly less 
receptive to p/c than his previous one. Upon becoming the leader of the church, he 
realised that the congregational culture was very conservative, being relatively 
unexposed to p/c practice such as speaking in tongues, healing, and prophecy. 
Thus, he started what he called monthly “Taste and See” meetings to slowly 
expose them more towards p/c. Here, he explains his rationale: 
We used to have a monthly prayer meeting, where we just come together 
and pray and all that. And I thought more than that, let’s do something that 
people can really come and experience God, encounter God. And not just 
hear about God… We get different guest speakers to come in, can be 
healing, can be prophecy, can be anything. So what we are trying to do is 
get people exposed to the experience of God in these kind of spiritual 
gifts.  
 
His intention is clear: the monthly “Taste and See” meetings are literally 
charismatic meetings that have minimal restrictions and in which p/c doctrine is 
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overtly taught and practiced. In this way, he hopes to eventually move the 
congregation towards becoming more charismatic through a safer avenue as 
compared to radically altering the weekly weekend services. Still, he is very 
aware that the change is to be gradual: 
Ok, let’s say the people are down here and you want them to experience 
something, you throw them the most “out there” encounters, you scare 
them off you see. So I don’t want that. I want to introduce them gradually 
to the work of the Holy Spirit… So things like let’s say, precious stones 
dropping out of nowhere, feathers and all that, water turning into wine, 
suddenly manna appearing. Those things I wouldn’t want to bring them in 
yet… I don’t think the people are ready for it. 
 
One can see that Ronald is clear on his strategy and the pace that is needed. There 
is a recognition of “safer” and less dramatic encounters which would serve a 
smoother introduction to p/c for congregational members. Thus, even in p/c, there 
seems to be a categorization of what constitutes “milder” and more “radical” 
practices. Tongues, prophecy, and healing would fall under the former with the 
latter being a more “free-for-all” practice where God can and will move in any 
way imaginable. Ronald’s strategy is firmly in introducing the more palatable 
milder practices first. 
This strategy of introducing p/c through regular weeknight meetings is not 
confined to Ronald. Many leaders employ similar strategies, with the hope that 
eventually the congregation will be exposed sufficiently to p/c such that even the 
main weekend services shift in focus. In fact, Danny Lee uses his church’s 
monthly “prayer and praise meetings” as an avenue to “try out” guest speakers 
before vetting and inviting them to the main weekend services. Still, many of 
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them recognize that it is a gradual process and should not be rushed. Darius Chee 
recounts one such success story: 
I didn’t want to be too disruptive la. So we started what was called a 
Thursday night Prayer and Praise service. It’s very free. Just worship. And 
then get people to give testimonies, give a short message and start 
ministering to people. It was powerful. People come and get touched by 
the Lord. Testimony, non-stop one! Healing, life-transformed. All sorts of 
amazing things. I don’t control you know... But the [weekend] services 
were still a bit old style la. But after a while, the people who come to the 
Thursday night, started to come to the main services. So they were used to 
the Thursday way you see. So slowly I change it la. I change the Sunday 
service. I didn’t do it suddenly, I did it slowly… It took practically 2 
years. And it worked. 
 
Here one can see that it took two full years before he was able to see the shift in 
congregational culture towards p/c to the extent that it infiltrated the hallowed 
weekend service. The introduction of a weeknight meeting that had minimal 
controls and was “very free” in its structure managed to convert its attendees 
sufficiently such that they could organically transform the weekend services in a 
grassroots, bottom-up fashion.  
 
Hosting Charismatic Conferences 
 Some leaders move beyond creating regular weeknight p/c meetings and 
instead decide to host larger scale p/c conferences. These leaders loan out their 
church premises for a particular period of time to independent p/c organizations 
who are searching for a place to host their p/c events. Such conferences are 
overtly charismatic and often involve inviting famous international guest 
speakers. Through the act of loaning and hosting, it is hoped that many of their 
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own congregation would attend these meetings, furthering the exposure towards 
p/c. Paya Lebar Methodist Church is one example of a church whose leader has 
frequently hosted many p/c meetings by the REVA network, an overtly p/c 
network that organizes multiple conferences in a year.27  
 Still, such a strategy is less frequently employed than the first of merely 
facilitating more “in-house” p/c meetings. This is firstly because deciding to host 
such international guest speakers who are overtly p/c is a higher risk. Many of 
these conferences exhibit levels of p/c practice that far exceeds that of weekly 
weekend service, often with dramatic expressions including “holy laughter”, an 
increased level of ecstatic and unrestricted worship, as well as increased amounts 
of bodily manifestations such as twitching, jumping, and convulsing wildly 
(fieldwork notes). Thus, if in-house charismatic meetings are one step above 
weekend services in their level and exposure to p/c, these conferences and 
meetings are an entire level above. As such, many leaders are unwilling to take 
such a risk in inviting such increased levels of p/c practice in their church 
premises. Secondly, loaning out one’s premises to independent p/c organizations 
requires an increased degree of social capital with the larger p/c world. Access to 
larger international p/c networks and circuits is unequal across historical church 
leaders. Many times, churches whose premises are loaned out are those whose 
leaders have close friendships and ties with independent p/c organizations.  
                                                          
27 Examples of such conferences by REVA hosted in Paya Lebar in 2014/2015 include “Fire and 
Fragrance 2014”, “Releasing the Sound of Heaven 2014”, and “Awakening: Sensing the Lord 
Supernaturally, Naturally”. From the names of the conferences alone, one can infer their strong p/c 
inclination. 
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 Thus, through outlining both strategies employed by historical church 
leaders, it is clear that despite institutional pressures towards routinization and 
isomorphism, these leaders have agency in circumventing these pressures as they 
push for an increased level of p/c practice and an overall shaping of 
congregational culture. 
 
3.5 ALTERNATIVE PRACTICES: “DEVIANCE” IN HISTORICAL 
CHURCHES 
In the mainline, it is a reformation within. (Jonah Tan)  
As the above quote by Jonah Tan notes, some leaders choose to overtly 
resist the restricted control of p/c and instead seek to reform the entire 
denomination towards it. These leaders push the envelope in organizing their 
individual congregations towards p/c, having minimal restrictions even during 
weekend services and hosting a greater degree of external speakers and 
conferences. These leaders view Douglas Chin’s “moderate charismatic” category 
of churches and their leaders with thinly masked disappointment:  
Most of the English speaking clergy has some experience. But [St. 
Andrews] Cathedral is now gone. Back to very traditional. But even where 
the pastors are wanting to move, they are not hungry enough la. These 
people are not prepared to pay the price… So they will do a few things, 
but they won’t do very far. Like [one pastor] had me do a camp, do the 
whole series on healing, a healing seminar. But they don’t know how to 




To Darius, many leaders are not willing to move beyond the “safe” settings of 
their routine weekly services. He is clear that there is a “price to pay” if one wants 
high levels of p/c practice. Only a few are willing to push through initial 
resistance both from above through denominational traditions and hierarchy as 
well as from below through their congregation to be able to construct a 
congregational culture that exhibits a high level of p/c practice. Kelvin Goh shares 
one such story when he first took over a historical church and did significant 
overhauls in the structure and organization: 
We stuck it out. Of course it wasn’t easy. Of course some people left. The 
usual complaints when I tried to liven things out, “the music is too loud”, 
“we sing the song so many times”, “you think God is deaf”… But after a 
while, things began to happen in [the church]. There was a period whereby 
there was this amazing manifestation of God…People came under the 
power of the spirit. Some people were just frozen when the spirit comes. 
Sometimes people would cry, sometimes people would laugh, sometimes 
people would dance… We had prayer meetings whereby the spirit of God 
just took over. Literally just took over. It could go on for hours.  
 
The “price” that he paid included complaints and resistance from the congregation 
as well as people leaving the church for more conservative ones. Yet, it is clear 
that Kelvin thought that the end result of the “amazing manifestation of God” in 
services was clearly worth it. 
 Still, because these leaders cross the line of what is considered permissible 
and “safe” p/c practice, they are considered deviants among their peers and 
seniors. In fact, they often face criticism and sanctions for being too radical in 
their push. Ming Wei views these deviants as reformist in seeking to change the 
denomination towards p/c as opposed to his own view, which he calls as more 
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reconciliatory. Such reformist spirits in advocating for radical change and 
alternate practices is something which leaders like Di Wei disagree with:  
I felt what [Darius] did was he threw away the tradition… He was too 
“into the charismatic”, and he saw that with the charismatic movement, 
the church was growing, so go with the flow la. My fault with Pastor 
[Darius]… is that he failed to recognize that he still is an Anglican. For all 
the good that he has done… 
 
Di Wei’s charge is that Darius was too “into the charismatic” that it resulted in a 
discarding of important tradition. Importantly, through moving head-first into the 
movement, the criticism is that Darius lost a key part of his identity as being part 
of a broader denomination. Being “Anglican” thus means being able to manage 
p/c practice such that it can co-exist with denominational tradition.  
As a result, these deviants lose friendships and become more distant in 
their denominational affiliation. They become seen as rebels by the establishment. 
Sanctions often remain at the level of informal distancing and critique, with only 
one leader sharing that he was overtly “punished” by being posted out of a church 
towards a less senior position in another church. Often though, opposition is at the 
level of the dissemination of a “deviant discourse” that labels them as “un-
Anglican” or “un-Methodist”. However, while they admit to facing much 
opposition within their own denomination, they are clear and unwavering in their 
stand: 
I have been unashamedly charismatic… I have never hidden the fact that I 
am an out an out tongue speaking, very loud Anglican clergyman. Which 
is still what I am till today... I make sure that nobody has any doubts about 
that. (Kelvin Goh) 
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I’m seen as a rebel you know. I don’t care! In fact, I openly say, “If you 
think I embarrass you, you tell me to leave.” (Darius Chee) 
 
I don’t believe in leaving, because I believe this is the heritage of the 
Methodist. I believe this is how the early Methodists used to move in… I 
think in trying to be more respectable, we have lost the move. And today I 
believe that what I am doing is just to reclaim the heritage of my spiritual 
ancestors… In the past, the baptism of the Holy Spirit is an optional thing. 
Today [in my church], it is a non-negotiable. (Jonah Tan) 
 
It is clear that they are vocal and unafraid to stand by their beliefs in p/c despite 
the labels and criticism placed on them, defying the norms and practices of the 
day. Phrases such as “If you think I embarrass you, you tell me to leave” and “I 
make sure that nobody has any doubts about that” show a boisterous, even defiant 
position. These leaders know they are in the minority and that their positions are 
not accepted by many, but as Darius emphatically states, “I don’t care!” 
Furthermore, because of that unwavering stance of reformation, over time 
resistance from below through their congregation fades as their congregational 
culture become strongly skewed towards p/c.28 Many within their congregation 
are exposed to p/c doctrine and practice not only from “in-house” speakers and 
activities, but through numerous external conferences and meetings that if are not 
hosted in their churches, then are at least strongly advertised during weekend 
services. 
 In fact, many of them are polarizing figures, seen as rebels by many in the 
denomination but viewed as heroes both by aspiring deviants and independents. 
                                                          
28 Even if resistance fades from the congregation, pressures from the broader denominational 
structure still remain as noted earlier on. In fact, their reputation in denominational circles towards 
p/c only increases, heightening the polarizing effect within the denomination.  
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Consequently, their personal and ministry networks are more skewed towards 
these independents. In fact, because of their heavy links with independents and 
the strong p/c emphasis in their congregation, their church’s organization is 
virtually identical with that of independent churches. In other words, they are 
merely Anglican or Methodist in name but in terms of organizing practice as well 
as network flows, these churches and leaders are virtually independent.29  
 Importantly, while the actions of these leaders once again show that 
isomorphic pressures of routinization towards a sterile safe p/c practice are not 
deterministic, the very act of labelling them as deviant has the consequence of 
reaffirming the boundaries of what is considered acceptable p/c practice in 
historical churches. Through such reaffirmation, the institutional pressures that 
tend towards isomorphism are in fact normatively heightened and strengthened. 
Following the Durkheimian tradition of acts of deviance being boundary-
affirming, Erikson (2003) argues:    
The deviant is a person whose activities have moved outside the margins 
of the group, and when the community calls him to account for that 
vagrancy it is making a statement about the nature and placement of its 
boundaries (pg. 13). 
 
While Erikson emphasizes more on overtly punitive sanctions as the boundary-
affirming mechanism, informal sanctions such as a mere distancing and branding 
of being a “rebel” still provide a strong normative dimension even if they are not 
overtly coercive. Historical church leaders are constantly reminded of what is 
                                                          
29 Thus, Dominic Ng, an independent leader, in sharing his view that “if you go to an Anglican 
church and an independent one, you can’t tell the difference!”, did not realize that his perception 
of Anglican churches was solely confined to that of a deviant Anglican church that has long 
discarded much of its denominational tradition and affiliation. 
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considered permissible p/c practice contained within safe isomorphic church 
organization through the actions and responses to these deviants. While such 
reminders may prove to be inspirational for some aspiring reformists, it is 
arguably a deterrent for many.  
 
3.6 THEORETICAL IMPLICATIONS 
Partial Imaginaries 
 Scholars have frequently argued that Pentecostalism as a whole is 
intimately linked to the project of modernity, finding its niche in “the respectable 
poor seeking to enter the modern world in Latin America and Africa” as well as in 
the emergent middle classes in Asia (Martin 2002, pg. xvii; Droogers 2014). 
Through its ability to foster new ways of belonging and identifying, it provides a 
ticket to modernity for its practitioners to enter into a Pentecostal modernity that 
is not merely a transitory stage in the teleological narrative towards secularization 
(Berger 2013; Martin 2013; Meyer 2010) so much so that Hefner (2013) calls it 
the “Unexpected Modern”. However, through their attempts in postulating and 
defending an autonomous Pentecostal modernity, they inevitably emphasize the 
unitary wholeness of the Pentecostal project. Coleman (2000) invokes Arjun 
Appadurai’s concept of the “imagination” and social imaginaries to argue that p/c 
creates a symbolic world “socializing members into adopting certain physical 
orientations towards and material practices in relation to the global realm” (pg. 
63). It is in such orientations and embodied material practices that causes Poewe 
(1994a) to call it a global culture. Meyer (2010) similarly adopts Appadurai in 
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arguing for a Pentecostal imaginary that “organizes powerful ways of thinking 
and feeling and sustain[s] particular modes of belonging” (pg. 117). Other 
scholars such as Csordas (1994, 1997) and Lindhardt (2012) use a more 
phenomenological approach in framing the Pentecostal lifeworld. Regardless of 
the theoretical approach employed, the end result is that because p/c is able to 
create new forms of social and cultural capital from thin air (Martin 2002), there 
is an overwhelming emphasis towards it being presented as a Bergerian sacred 
canopy that is holistically unified and unfractured.  
 While there have been frequent calls to recognize Pentecostalism in the 
plural (e.g. Anderson 2010; Hefner 2013; Poloma and Green 2010) and that it has 
an inherently fragmentary nature, this pluralization of p/c has been argued for 
predominantly on the level of its different streams and waves which emphasize 
different concrete phenomena or p/c doctrine.30 In other words, there still is the 
implicit assumption both cognitive/symbolically and in praxis that there exists the 
canopy that extends and unites Pentecostals across different varieties.31  
 While it is understandable to emphasize a holistic, unified imaginary for 
the purposes of defending an autonomous Pentecostal modernity, a consequence 
is that such an over-emphasis glosses over the potential for fractures or partiality 
of that canopy’s reach and coverage. In the historical churches in Singapore, p/c 
                                                          
30 McClymond (2014) chronologically describes the numerous, overlapping waves of 
Pentecostalism including healing ministries, prophetic movements, spiritual warfare initiatives, 
houses of prayer etc. 
31 Lehmann (1996) remarks this: “Pentecostal churches all over the world, in the most diverse 
cultures and societies, exhibit astonishingly similar patterns of growth, use similar techniques of 
oratory and proselytization, and similar forms of organization and leadership, and also resemble 
each other strongly in their ritual practice” (pg. 8). 
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in its “charismatic” label is far from a ticket to modernity or a raft to the 
struggling poor. Many leaders do not even identify themselves as charismatic. 
This coupled with the routinization of charisma leading to restricted p/c practice 
in the majority of churches results in it becoming more of an “add-on” to 
conservative Protestant evangelicalism. In other words, it is a mere additional 
feature in the repertoire of a historical church which juggles many other initiatives 
and demands. It is also questionable if practitioners themselves, even if present in 
historical churches, consciously identify and orientate themselves towards the 
larger p/c universe. Consequently, the canopy of the larger Pentecostalism fails to 
fully extend and cover historical churches in Singapore. In fact, the problematic 
and uneven Pentecostalization of their congregations show that Pentecostalism’s 
imaginary does not easily reproduce and expand in as successful a manner as 
portrayed. Thus, the end result is that of a Pentecostal imaginary that is partial in 
its expansion and socialization in the historical churches.  
 
Denominational Presence 
 Another significant movement by scholars even in the broader sociology 
of religion is towards congregationalism where the congregation becomes the 
main unit of analysis in studying contemporary religion (e.g. Ammerman 2005; 
Chaves 2004). This move towards congregations is evident in Demerath III and 
Farnsley III’s (2007) piece Congregations Resurgent, where they argue that 
“congregations are a good fit for the space occupied by religion in the modern 
world” (pg. 203). It is argued that a strong impetus for this rise is due to 
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denominations losing their influence today. Works done by Wuthnow (1988) and 
Warner (1994) argue for this with Wuthnow arguing that there has been a general 
restructuring of American religion towards de-denominationalism with the growth 
of small groups and an emphasis on congregations. This is buttressed by the 
argument of a rising voluntarism in religion with free unregulated religious 
markets allowing for membership to be based less on ascriptive denominational 
ties and more on voluntaristic religious consumption that tends towards the 
congregation as the immediate organizational product (Hammond 1992; Warner 
1993). 
 Trends and popular narratives in the sociology of religion tend to trickle 
down towards sociological studies of p/c (Wilkinson 2014). This is exacerbated 
by it being pitched as the quintessential “transnational voluntary association” 
(Martin 2011). In fact, this move towards disregarding denominational influence 
in p/c is clearly seen by the overwhelming emphasis on the megachurch as the 
main avenue of research (e.g. Chong and Goh 2014; Ellingson 2010; Gifford 
2004; Goh 1999).  The megachurch as the independent, large p/c congregation 
unhindered by denominational influence and governance becomes the 
prototypical poster-image of the movement both in academia and lay discourse. 
 As evidenced in this chapter, such a portrayal fails to capture the impact 
that denominations have in p/c’s infiltration in historical churches. Leaders are 
fully aware of the normative and regulatory institutional pressures emanating 
from their membership in a historical denomination that influence how they 
organize their congregations in relation to p/c practice and doctrine. While these 
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leaders do exhibit agency in their organizing, both denominational traditions and 
hierarchical ecclesiastical structures undeniably impose their presence with the 
labelling and sanctioning of some leaders as deviants being the extreme example. 
 Still, it is clear that denominational influence is not deterministic. Thus, 
using an institutional logic approach, one can still recognize denominational 
influence without needing to decide between a strict congregationalism or 
denominationalism. Instead, denominational institutional pressures present one 
form of supra-organizational institutional logic placed on leaders of congregations 
that influence but does not determine how they organize. Through such a neo-
institutional framework, scholars can move away from a strong 
congregationalism that disregards denominations as a relic of the past and still 
focus on congregations as a key unit of analysis.32  
 
Politics of Regulation 
 Linked to the previous point, scholars of p/c have frequently emphasized 
on the inherent aversion to authority and hierarchy within p/c doctrine and 
practice so much so that Martin (2002) calls it: 
a ‘walk-out’ from the linked mediations of socio-ecclesiastical hierarchies, 
into a movement led by energetic cadres of God-made men, trained 
through long ears of practical apprenticeship among those of their own 
kind… Faith gives divine permission to speak without certification 
through the authoritative offer of new names and re-formed identities (pg. 
6). 
                                                          
32 Critiques of congregationalism (e.g. Cadge 2008; Cadge et. al. 2011) have focused more on the 
presence of religious practice and experience in secular venues outside of the institutional church 
as opposed to the continued significance of denominations. 
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It is in such a walk-out that Robbins (2011) argues results in there being “no 
monopoly over ritual” (pg. 56). The consequence is a glossing over of the politics 
and power dynamics within p/c, something that may be part of a larger neglect in 
the broader sociology of religion (Beckford 1983, 1989). The bulk of studies that 
consider politics in p/c focus on political engagement with broader society as 
opposed to its presence in internal organizational dynamics (Goh 2014; Marshall 
2009; Maxwell 2013; Wiegele 2013). 
 Evidence from this chapter clearly shows otherwise. Denominational 
authorities are ultimately the employers of historical church leaders, paying their 
salary and having the authority to rotate them at will. The normative pressures as 
well as informal sanctions placed on deviants only exemplify the power dynamic 
present. The myth of “flat” p/c structures is further dashed with the 
reprofessionalization of ordained leadership in both Anglican and Methodist 
circles through the requirement for formal theological credentials. As such, there 
exists a clear political element to p/c in the historical churches and it should not 
be ignored over the emphasis on democratization and empowerment. There is an 
overt politics of regulation in producing an upper limit for organizing with respect 
to p/c that limits the ability and autonomy of leaders.  
 
Routinization and Sectarian Limits 
 Evidence provided throughout this chapter has shown that the sociological 
script of routinization has indeed occurred in significant portions of p/c in the 
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historical churches in Singapore. This has resulted in isomorphic organization of a 
restricted form of p/c practice in congregations, embodied in sterile weekend 
services lacking the spirited energies and religious encounters found in initial 
years. Still deep undercurrents which “often simmer below the smooth surface of 
congregational life” (Hefner 2013, pg. 9) do exist as strategies are employed by 
leaders in seeking to circumvent institutional pressures from above and below. At 
times, these tensions boil over leading to some leaders feeling that the pace of 
change towards p/c is too slow as they radically attempt to push for greater levels 
of p/c practice. They are subsequently branded as deviants. Counter-responses by 
conservatives concerned with what they feel are “excesses” in p/c are also 
generated.33 
 Traditionally, such tensions and distaste with the status quo have led to 
sectarian splinters as p/c’s “dynamic of schism” leads to a “fissiparous pluralism” 
through the rise of new churches and small groups (Martin 2002, pg. 167, 170). In 
other words, conventionally its energies find new vents to escape the cage of 
routinization and sterility (Hefner 2013; Percy 1997; Walker 1998). 
Unfortunately, the institutional environment of historical churches prevent such 
an escape within the denomination as religious entrepreneurs face significantly 
                                                          
33 One significant example of a counter-response was of a talk made by Dr Roland Chia in 
October 2014, a theologian at the largest theological school in Singapore, on what he calls 
“Neopaganism” in the church. During the talk, he argued that Pentecostalism has borrowed many 
of its contemporary teaching and practices from “pagan” and “New Age” sources. Throughout, he 
frequently critiqued such “excesses”, arguing that as a whole, they represent a danger and that he 
desires to “call Christians back to biblical Christianity” (fieldwork notes). Many of the leaders 
interviewed from historical churches were aware of the talk, with it apparently generating much 
discussion and debate in both the Anglican and Methodist circles especially since Dr Roland Chia 
is a Methodist theologian and the venue that it was held at was St. Andrews Cathedral, the 
symbolic head church of the Anglican Diocese. Views on Dr Chia’s talk ranged from approval to 
outright anger against it. 
 77 
more barriers to entry if they desire to remain. There thus contains significant 
structural limits to a p/c sectarian movement that desires to combat routinization 
by starting afresh within historical denominations. The subsequent result 
witnessed is that of mainly individual responses to such routinization. This takes 
the form of members leaving their congregations to join independent churches or 
of remaining but supplementing their weekly church routines with “add-ons” by 
visiting independent churches or para-church organizations. The latter option 
seems to be rising in popularity as individuals seek external avenues to refresh 
themselves with renewed p/c encounters. Still, with limits to sectarianism in place 
in the historical denominations, tensions towards routinization will remain and 
lead to the occasional burst and reactionary counter-burst. 
 In this chapter I have argued that the Pentecostalization of the historical 
churches in Singapore has not been a smooth even process. Thus, McClymond’s 
(2014) claim that “God was melting the denominational scrap metal in the fire of 
revival” (pg. 31) is overly simplistic and fails to capture the numerous dynamics 
that take place as p/c attempts to insert itself in the historical denominations and 
maintain its vibrant energies over time. The scrap metal that is denominationalism 




CHAPTER IV: INNOVATION IN THE INDEPENDENTS 
4.1 INTRODUCTION 
We always have to have a humble heart. We are never the end. We are never the 
movement, we are a movement. (Kendrick Poon, leader of a para-church 
organization) 
 
 Kendrick’s words embody Pentecostal-Charismatic Christianity as 
organized and practiced in the independent sphere in Singapore. This chapter 
argues that p/c in independents is marked by a multiplicity of overlapping streams 
that represent to respondents a vibrant, energetic Pentecost experience far 
removed from the routinized, isomorphic organization in historical churches. 
Religious “entrepreneurs” start-up a wide variety of organizations seamlessly 
even as they connect with one another through informal and formal voluntary, 
horizontal networks which act as informal regulatory bodies as well as markers of 
membership for legitimate practice.  
 Firstly, I show that p/c in independents in Singapore is marked by two 
main characteristics – (1) the ability of leaders to construct autonomous 
congregational cultures unhindered by denominational pressures and governance; 
(2) low barriers to entry and exit resulting in a vibrant religious entrepreneurship. 
The end result is an explosion in small p/c “start-ups” whose leaders legitimize 
their organization through invoking individual revelation of “calling” and 
“vocation” revealed through subjective personal experience. Consequently, there 
is a rise in multiple para-church organizations, networks, schools of training, and 
conferences beyond the standard church congregation model. This leads to a 
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specialization in organization as different organizations including churches 
emphasise different parts of p/c doctrine and practice. As such, there is minimal 
isomorphism with instead a wide breadth of different movements and streams 
innovating according to the direction of their leader. This vibrancy is also a route 
out from routinization pressures faced by individual organizations with new 
initiatives providing an escape for Pentecostal energies. While normative 
pressures do still exist, they are markedly less than in historical denominations as 
difference is rarely deviantized and is at times even celebrated.  
Still, while leaders of these organizations are not bound to involuntary 
membership in hierarchical denominational polities, there is a pressure to join 
non-hierarchical informal or formal networks. Entry and membership in these 
networks become an important source of legitimacy and a key indicator for 
differentiation among the mass of start-ups present. Furthermore, plugging in to 
these networks is encouraged through a discourse of “accountability” that 
compensates the lack of overt structural disciplining by displacing it towards peer 
level accountability groups. The result is that the broad p/c independent 
movement centers on certain individuals who are key nodes in local and 
transnational flows, maintaining multiple portfolios. Such flows also 
accommodate deviant historical denominational leaders who inadvertently find 
more resonance in the independent sphere.  
 It is thus theorized that the present and future of p/c in the independent 
sphere in Singapore is not marked solely by megachurches as is frequently 
exhorted (Chong and Goh 2014; Goh 1999, 2010). Instead, it is a landscape 
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littered by numerous small and medium sized organizations coming under 
multiple overlapping local and transnational networks which are themselves 
anchored by resource-rich megachurches and their leaders. 
 
4.2 TWO MAIN CHARACTERISTICS OF INDEPENDENTS 
4.2.1 AUTONOMOUS LEADER-CENTRIC CONGREGATIONAL 
CULTURES 
 Chapter III demonstrated that leaders of historical churches in Singapore 
are embedded in an institutional environment that restricts their ability to freely 
shape their congregations in p/c practice. Pressures from above through 
denominational traditions and ecclesiastical governance structures coupled with 
resistance from below through inheriting old congregational cultures ultimately 
result in limited autonomy for leaders of these congregations in organizing 
practice. Consequently, there is a routinization of charisma with p/c being 
organized in “safe”, restricted terms. 
 Independent leaders do not face such pressures as they are not attached to 
any formal larger body or denomination. They thus do not need to grapple with 
the existing church “tradition” in liturgical styles, and are also not required to 
submit to any external regulatory authority. As Lehmann (1996) remarks, 
“Pentecostalism finds strength in its lack of historical depth” (pg. 7). This coupled 
with the freedom from the possibility that they will be moved to another church 
allows them to shape their congregational culture towards p/c with minimal 
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restrictions and resistance. In fact, Jane Too, the leader of a small independent 
church, admits that independent churches have the reputation of being charismatic 
in nature: 
Most of the people look forward to supernatural manifestations… They all 
knew that the moment we started it… They knew that this wasn’t going to 
be a conservative church. And if they wanted to come…they could not 
expect that kind of a liturgical format of service la. Yes, so to be able to 
have a fresh start with certain kinds of DNA helped. So I don’t have to do 
a lot of undoing or change. 
 
The “DNA” that Jane refers to is a congregational culture that is generally 
receptive to p/c. This lack of opposition from the ground towards p/c practice was 
noted by all the independent leaders interviewed with some even sharing that their 
members desired even more “strange things happening” than were currently seen. 
This is also evident in how, as compared to historical denominational leaders, 
none of them were aware of the talk given by Dr Roland Chia in October 2014 at 
St. Andrews Cathedral on the excesses of the charismatic movement in Singapore 
and worldwide.34  
Not only are leaders able to push for an increased level of p/c practice with 
minimal resistance, they are also able to mould congregational culture towards 
particular directions. Insofar as p/c has multiple “diffusive centre[s] for new 
Pentecostal-charismatic ideas and practices” (McClymond 2014, pg. 44), leaders 
are able to emphasize different streams. Greg See, a leader of a small independent 
                                                          
34 As mentioned in Chapter III, Dr Roland Chia, a theologian at the largest theological school in 
Singapore, gave a two session talk that argued that Pentecostalism has borrowed many of its 
contemporary teaching and practices from “pagan” and “New Age” sources. Throughout, he 
frequently critiqued such “excesses”, arguing that as a whole, they represent a danger and that he 
desires to “call Christians back to biblical Christianity” (fieldwork notes). 
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church, believes strongly in the power of speaking in tongues as he believes that 
“the power of the Spirit and the prayer language of speaking in tongues take me to 
another level of my Christian faith.” This inevitably trickles down to his method 
of leading the congregation with an increased emphasis on speaking in tongues. 
Other leaders emphasize different parts of p/c including prayer, worship, 
prophecy, and healing.  
Importantly, this shows that independent congregations are not only to 
some extent autonomous but also receptive to p/c because of freedom from 
broader denominational structures. Furthermore, they are also primarily leader-
centric as the leader is able to construct and mould his/her congregational culture 
in the direction and emphasis desired.  
 
4.2.2 ADVENTURES: LOW BARRIERS TO ENTRY AND EXIT  
 The institutional environment of independent p/c not only allows existing 
leaders to construct their own congregational culture with minimal pressure, it 
also fosters a vibrant religious entrepreneurship through low barriers to entry and 
exit in the field. Aspiring entrepreneurships are able to create their own start-ups 
with ease as they claim legitimacy for their actions based on individual revelation 
of what God is calling them to do in a particular “season”. Many times these 
revelations are dramatically retold and frequently combined with a life-changing 
experience that leaves these individuals determined to go about what they feel 
God has mandated them to do. Still, with the p/c rhetoric that God is always 
moving and doing “new things” all the time, these revelations not only legitimize 
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their entry into the field but also their exit, providing justification for why certain 
ventures eventually merge or fall by the wayside.  
 Chen Chai was in a conservative, non-p/c church when he was “baptized 
in the Holy Spirit”35 as a result of attending an external meeting organized by an 
independent p/c organization. He subsequently moved to a church that was more 
receptive to p/c when one day, he shares about a dramatic occurrence: 
In 31st January 1992, the Lord spoke to me in a dream. I dreamt that I was 
in my old school… Seated on my school bag, at the corner of the field 
writing a letter. And out of the school office, walked out my boss. I passed 
him the letter I was writing, I didn’t have the faintest idea of what I was 
writing. And it was sort of a letter of resignation. And he read to me the 
letter: “This is your letter of resignation. You are going to resign end of 
May and 1st of June you are going to be pastor of a church. Ok, I accept 
the letter.” That’s it! That’s the Lord speaking to me you see. Very strange. 
 
Chen Chai shared his God-inspired “dream” in vivid detail even though it was 
more than twenty two years since it occurred. Through the narration, his 
conviction that it was God who was “speaking” to him as opposed to any other 
ordinary dream was evident. It was unmistakably God and Chen Chai knew it was 
a sign that necessitated obedience. He subsequently tendered his resignation and 
heard God again a few months later: 
I was down in the lift and heard “now is time to form the church”. So I 
activated those committee members, set the ball rolling… 
                                                          
35 As briefly mentioned in Chapter 1, baptism in the Holy Spirit is a keystone in p/c doctrine 
where believers become “spirit-filled” and immersed in the Holy Spirit, enabling them to practice 
the spiritual gifts of tongues, prophecy, healing etc. The frequent biblical reference is in the Book 
of Acts where Jesus’ disciples were recorded to be in a room when suddenly: “All of them were 
filled with the Holy Spirit and began to speak in other tongues as the Spirit enabled them” (Acts 
2:4, NIV). This experience has been argued to be evidenced either by tongues and/or other 
supernatural manifestations including involuntarily falling down, rapid bodily movements, 
visions, and uncontrollable emotions. 
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On 31st May 1992, Chen Chai’s new church held its first service. The radical 
nature of Chen Chai’s actions has to be understood from the p/c position that God 
is deeply personal and frequently communicates with His people in a variety of 
ways. In other words, “hearing God” is not an uncommon, bizarre experience. 
Interpretation from dreams, visions, and even random thoughts “bursting” into 
one’s consciousness is commonplace. Furthermore, certain communications are 
viewed as commands that require unflinching obedience.  
 Jun Wei’s story of how he started a House of Prayer in Singapore is 
similarly dramatic. Having become a Christian at the age of 15, he shared a series 
of experiences that shaped and cemented his decision: 
At the age of 17, I heard an audible voice. It was the one and only time I 
heard an audible voice. It was in Philippines and I was preaching in a 
youth meeting up in the mountains. Behind me was a white wall, in front 
of me was about 50 plus young people… And all of a sudden, as I was 
preaching halfway, I heard a voice coming out behind me. I turned and I 
looked. Someone called my name that said, “[Jun Wei], I have called you 
and set you apart. You be my mouthpiece and be a voice to the nations.” 
It’s very clear and I thought someone was telling me that. And I turned 
back and it’s a white wall. Literally, I was preaching halfway and I turned 
back and looked…  
 
Similar to Chen Chai, Jun Wei is able to recount the encounter down to the 
details. God’s audible voice informed him on his “destiny” to be “a voice to the 
nations” with such clarity that Jun Wei was certain it was from God. After that 
encounter, he decided to become a full-time youth pastor. A few years later, Jun 
Wei experienced another dramatic encounter: 
I know God is changing my whole season. He is still calling me to reach 
and to disciple the young. But in a different way. He wants me to disciple 
the young through the prayer room… God has brought me through an 
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entire season where I was burnt out in ministry. Went to Kansas City. Put 
myself in the prayer room for 6 months. 6 hours every day, just with my 
bible and my notebook. Came back with a renewed vision, renewed heart, 
renewed spirit… So the one thing that God has called me to be is to call 
the people of God back to the place where they will relight the lamp-stand 
of first love… And everything will flow out from that place of intimacy… 
So that’s how I came back and started the house of prayer. 
 
Jun Wei’s narrative involves invoking God’s call on his life repeatedly. As the 
“season” shifts, so does God’s call and direction. His six months spent in Kansas 
City, America resulted in such a dramatic change that it led to the conviction of 
starting a new God-given initiative – a house of prayer in Singapore. Thus, upon 
arrival back, he left his position as a youth pastor to start it. 
Both Chen Chai and Jun Wei’s stories are not unique. Tales of dramatic 
experiences are common-place as leaders retell their personal experiences in 
coming to lead their organizations. The key similarity is that all of them justify 
their actions through personal encounters with the common vocabulary of 
“destiny”, “season”, and “calling”. They see no entity superior than God Himself, 
and this allows many leaders to invoke personal revelations of destiny and calling 
to legitimize their actions. As these subjective experiences are repeatedly 
recounted through individual narratives, they become non-falsifiable, 
strengthened by the p/c belief that God speaks to individuals personally without 
the need for mediation. In fact, for Greg See, pastoring a church was the last thing 
on his mind: 
Mike Reyes was one of the leaders then and he was the one who felt like I 
had the calling to be a leader la… Then I was like “Are you sure a not? I 
was just set free from drugs like 4 months ago only and now you tell me 
I’m going to be a leader?” God has His plan la. God has His destiny for 
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me… I never thought that I would be a preacher. That’s the last thing on 
my mind you know. I just wanted to be set free.    
 
Greg’s account elucidates the belief that many a time God’s call is unexpected 
and can be very different from what one had planned for one’s own life. The call 
was all the more dramatic as Greg had only quit his drug addiction only four 
month earlier. Still, to him and many others, one did not trifle with God’s destiny 
for one’s life, leading to drastic acts of purported obedience in leadership, almost 
always without official accreditation and credentials.  
The normative legitimization for new “start-ups” is combined with the 
scant material resources needed to start a new organization. While historical 
denominations require extended bureaucratic procedures before starting a new 
church, independents are able to begin new initiatives with remarkable ease. 
Kendrick Poon’s story is a typical example of humble beginnings: 
We started off meeting once a week at someone’s house. As we meet, 
more and more people come. We begin to rent a place. The first year all I 
did is I just teach the message… Then after that we begin to do prayer 
meetings and so on. We begin to increase… To me, it’s always a miracle 
because we have nothing. Our first equipment was an OHP, now people 
don’t even use OHP any more.  
 
For him and many others, the venture starts with small meetings in a home, with 
growth over time as word spreads. One does not need to register as a member 
under any formal organization or show any evidence of financial capability. 
Minimal resources are needed. All one needs is a vision and call from God and a 
few followers who believe in that vision. The end result is low barriers to entry, 
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both normatively and materially, for budding religious entrepreneurs to enter the 
independent field of p/c.36  
 Importantly, the individual revelation that allows p/c leaders easy entry 
into the field also allows them a quick exit if so desired. Duncan Toh, at current 
the leader of a medium sized independent church, describes himself as a pioneer 
his entire life, starting new initiatives and movements as he feels led to do so by 
God. This has also led him to close down initiatives which he feels have run their 
time: 
I’m very organic... I got no problem with starts and ends… I think church 
should grow, and when it grows, it will multiply. And like all of us one 
day, it will die. And that’s not a scary thing. What’s really important is 
when we are alive, that you are passing on what is important to you. When 
it is time to end it, we will end it. There’s no need to try to keep it alive 
when it is time for it to die. 
 
This acceptance of new start-ups possibly “dying” off as part of God’s overall 
plan is once again part of the p/c discourse that emphasizes how God is constantly 
doing “new things”, and this at times necessitates closing down one initiative and 
possibly moving on to the next. Organizational death is thus displaced onto the 
larger narrative of God’s sovereignty and control. As Kendrick shares: “God is 
moving, He is doing new things. And new movements give birth… I’m not going 
to hold on to old ways”. 
                                                          
36 Such low barriers to entry does not discount the complex realities that leaders need to grapple 
with including negotiating congregational desires and the influence of older mentors. Still, as 
discussed in section 4.2.1, independent leaders have a considerably easier time constructing their 
own idea of congregational life as compared to leaders in historical churches. The influence of 
older mentors on leaders is also discussed in greater detail in Chapter V. Furthermore, it is 
acknowledged that financing and fundraising may be needed if the church expands to the point of 
requiring a larger venue beyond the confines of a person’s house. Still, the overall sentiment for 
such entrepreneurs is to “worry less” and go forth with their “God-given” dreams, believing in 
faith that “He will provide”.   
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 Theoretically, this legitimization of “easy entry and exit” can be 
understood in what Hopewell (1987) calls the configuration and framing of a p/c 
believer’s life and events through a romantic lens where the individual “launches 
out towards God in an exciting romantic adventure” (pg. 76). As Percy (2005) 
argues in his study of the Toronto Blessing Revival, the “primary motif is 
adventure” (pg. 83). In adventures, there are high and low points but change is 
ever constant. Seen in such a light, personal revelations and callings take a 
“seasonal” slant that is framed in a broader motif of a grand adventure that God is 
orchestrating for each individual. This provides strong legitimacy to start or end 
any initiative as God brings you to the next chapter of the adventure. Failure then 
is a virtual impossibility as it is rationalized as God merely closing one door to 
open a new one in a new season. 
 Understood in neo-institutional terms, the importance of legitimacy 
framed through an adventure motif is clear. Organizations do not merely enter, 
thrive in, or exit an organizational field purely because of reasons of efficiency or 
productivity (DiMaggio and Powell 1983). This is exacerbated by the fact that 
religion as a differentiated sphere in modernity has never been able to properly 
conceptualize what constitutes religious efficiency. Legitimacy grounded in 
powerful myths and ceremonies (Meyer and Rowan 1977) becomes paramount in 
deciding organizational practice that includes decisions of entry and exit.37   
 
                                                          
37 While neo-institutional theory has mainly focused on such myths and ceremonies as providing 
cognitive templates for concrete organizational practice when these organizations are actually in 
operation, there is no reason to preclude its theoretical value in understanding arguably the largest 
decision an organization and its leader makes – when to start it and end it.  
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4.3 VARIETY AND SPECIALIZATION 
 The previous sections elaborated on an institutional environment that 
fosters both autonomous leader-centric congregational cultures and low barriers 
of entry and exit into the field. The end result is an explosion of new start-ups. 
These start-ups move beyond the standard church congregation model towards 
other forms of organization, including specialized para-church organizations, 
networks, and schools of training. This proliferation of multiple organizational 
forms leads to an overall specialization by each organization, including many 
churches, either towards certain p/c practices or specific demographics in society. 
Different organizations carve out niches for themselves, legitimized as part of 
their “calling” that contributes to a larger p/c world. Thus, compared to historical 
churches, there is a far cry from isomorphism in organization as innovative 
practices that lead to heterogeneity abound. 
 One of the most distinct divergences from p/c in historical denominations 
is the rise of para-church organizations that provide specialized services. One 
clear example of this is the increase in houses of prayer (HOP) in Singapore. 
Adopting the model started in 1999 in Kansas City by Mike Bickle, many of these 
HOPs are places where people come for worship through singing and prayer. The 
end goal for virtually all of these houses is to achieve a 24/7 non-stop house of 
prayer where sessions are on-going around the clock. Due to limited resources 
and manpower, currently this 24/7 goal has not been achieved with most of the 
HOPs hosting sessions during different days of the week. For leaders of these 
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HOPs, it is clear that they see themselves as part of the teleological narrative of 
God moving at this point in history: 
I know that this is something that God is building on, not just on us but 
across the world. At this point of time, He is doing a detox over a 
generation. He is capturing young men and women, their hearts again… 
And I believe that what God is doing right now is an awakening and 
discipling of an entire generation through prayer and worship… Mark my 
words, in the next decade, the main event is not going to be service, not 
going to be events. It’s going to be prayer meetings… The church’s main 
function is to be a church of prayer. (Jun Wei) 
 
Mark my words, 10 years from now, 15 years from now, the way the 
church is being run will dramatically shift. Prayer will be the centre of 
every church. Prayer meeting… Things will shift. (Kendrick Poon) 
 
Both Jun Wei and Kendrick strongly believe that the future of Christianity in 
Singapore over the next ten years will be marked by prayer. The “main event” 
will move away from weekly services towards “prayer meetings”. The remarkable 
similarity in their beliefs in God’s next intervention through prayer vindicates the 
establishment of their house.  
 Still, it is also clear that leaders of HOPs do not see their initiative as a 
“church” in the conventional sense. Their role in the entire p/c ecosystem is not as 
a replacement for a weekly church service but instead as a complement. This is 
also evidenced in how most of their sessions are held on weekdays, an intentional 
scheduling decision so as not to infringe upon the sacred weekend services held in 
churches. Weekday song and prayer then becomes a niche which these HOPs seek 
to fill. There are about five to six HOPs in Singapore, all fewer than a hundred in 
number in terms of regulars. Still, there are distinguishing features between them. 
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As Jun Wei shares, all the HOPs have “different expressions, different focus. 
There are some houses of prayer that focus a lot on Israel, some on nations, some 
on Singapore.” This was corroborated by participant observation at the different 
houses of prayer that showed differences in worship style, the content and focus 
of prayers, and even demographics.38 Thus, despite the small numbers and 
multiple HOPs in Singapore, the different foci allow for even greater 
specialization across the board. 
 Beyond these specialized para-church organizations, schools of training in 
p/c doctrine and practice have also emerged. Many of these schools are full-time 
training schools not officially affiliated to any particular church. One significant 
school that has arisen of late is the School of Supernatural Ministry (SSM), started 
in 2010 by Derek Hong, the former senior pastor of an Anglican church. SSM is a 
three month full-time course modelled after a school of the same name in Bethel 
Church, California. In its website, SSM describes itself as a “hands-on ministry 
training school committed to the truth that God loves people, gave Himself for 
them and has given His Church supernatural power to bring individuals and cities 
into wholeness”.39 Running annually for the past five years, SSM teaches a wide 
range of p/c doctrines and practices, including actual experiential application of 
these practices with many of its attendees coming from a wide-range of churches. 
What distinguishes schools of training such as SSM from specialized para-church 
                                                          
38 At one HOP I attended, the music was much louder, more dramatic, and was comprised mainly 
of contemporary songs sung by poplar worship bands including Hillsong, Jesus Culture, and 
Planetshakers. Not surprisingly, their demographic comprised mainly younger people. This was 
strongly contrasted with another HOP that had a much older demographic and whose music was 
more mellow and less contemporary.  
39 http://ssm.org.sg/about/overview/ 
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organizations is that the former focuses more on an intensive period of training 
where one graduates from an official, structured programme as opposed to 
providing a more regular bite-sized service. Thus SSM and other schools of 
training join specialized para-church organizations in complicating the mix in the 
independent field of p/c in Singapore.  
 Specialization has even affected many small start-up churches. For many 
of these churches whose numbers rarely exceed two hundred, their leaders echo 
how their church becomes “naturally” inclined towards a particular demographic 
through God’s plan: 
We’ve got very low conversion. Cause that’s not our focus in the first few 
years. We were more like a place for burned out Christians… So a lot of 
them were healing, a lot of them were finding refreshing. (Duncan Toh) 
 
Cause those early season as a fellowship, very different from now. Now 
we are very intentionally discipling people. Our focus is not so much on 
Christians. Our focus is on people who don’t know God, or backslided. So 
this season we have been discipling many backsliders. Deejays, people 
who are in the creative season all that. (Greg See) 
 
I feel that God has sent very key people just to our church, whether it’s in 
the entertainment media space, whether it’s the banking space, the finance 
space, the legal space. I mean, Uncle Georgie [from Full Gospel Business] 
is one of my spiritual fathers, so you get the whole marketplace vibe and 
all… I feel that my call is that way, which is not to be a mega church. But 
my call is to influence the influencers, in that sense. (Stanley Yee) 
 
Duncan, Greg, and Stanley all describe their churches as catering to a distinct 
demographic. For Duncan, the focus is on “burned out Christians”, resulting in a 
congregation comprising of many Christians who were once from other churches. 
Greg’s church caters to what he calls “back-sliders” – a term used to represent 
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Christians who have suffered a drop in religiosity and commitment to the faith. 
Stanley’s church differs from the other two in that it is primarily “marketplace” 
focused in targeting corporate professionals. One can thus see that even churches 
have become specialized in terms of the demographic that they purportedly 
represent in a divine division of labour. 
The rise of the small specialized church should not lead one to dismiss the 
inevitable presence of the megachurch in the independent scene in Singapore. 
Megachurches in Singapore have garnered significant attention both in the 
popular press (Lee and Long 2010) and scholarly literature (Chong and Goh 2014; 
Chong and Hui 2013; Goh 1999, 2010; J. Tong 2008).40 Due to the size of their 
congregation, these churches specialize less in a particular demographic of the 
population, catering more towards a broader and wider audience.  
 The last ingredient added to the melting pot of organizations is that of 
broad based formal networks such as LoveSingapore and REVA. These networks 
bring together collectives of churches, specialized para-church organizations, and 
schools of training under one broad umbrella. For example, SSM (a school of 
training), Burning Hearts (a house of prayer), and Tuesday Group Fellowship (a 
church) all fall under the umbrella of the REVA network. Still, REVA does not 
have any formal jurisdiction over these organizations and membership is more of 
a symbolic affiliation that could lead to collaboration in activities and 
programmes. Furthermore, as REVA organizes conferences and events in its own 
right, there is a blurring of lines between whether it is merely a network that holds 
                                                          
40 The typical definition of a megachurch is of a church which has a weekly attendance that 
exceeds 2000 (Thumma and Travis 2007). 
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different groups together or whether it also functions as a para-church 
organization. This is complicated by the fact that many of these organizations are 
affiliated to multiple networks. Complexity multiplies when some networks are 
not collectives of organizations but of people. Alex Wang leads one such network 
that links together worship pastors and leaders across Singapore.  
The end result is a decisively messy portrait of the independent p/c scene 
in Singapore. With low barriers to entry and the ability to shape one’s 
organization according to one’s vision, specialized small-scale organizations 
proliferate, affiliated to multiple overlapping networks. Compared to p/c in 
historical denominations, isomorphic pressures are relatively absent with a wide 
breadth of organizational forms and networks emphasizing different parts of p/c 
practice and doctrine.  
 
4.4 NORMATIVE PRESSURES  
 Still, while leaders enjoy extended liberty and autonomy to start their own 
p/c initiatives, this does not mean a complete absence of normative pressures on 
how they organize practice. Leaders do face normative pressures from friends, 
their own congregation, and other organizations to organize in particular 
directions.  
Greg See leads a small independent church and admits to facing pressure 
to change both the name and day of his church service: 
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Sometimes people will say like “We need to have a better name, like 
Christ the Resurrection.” Or some biblical name you know… But we pray 
about it, and no la, just be authentic la. So we just stick to the name lor… 
[For the church service], there is some pressure to change it to Saturday 
cause you realize that people who have families find it harder to come on a 
weekday than on a weekend. But, we can’t please everyone. At the end of 
the day we need to be authentic to what God has told us. So after much 
prayer and all that, we just kept it. There’s a pressure la. Put it on a 
Saturday. Soakability moved to a Saturday.  
 
Greg does face pressure to change to a more “biblical name” as opposed to the 
current one as well as to shift the timing of the church from a weekday to the 
weekend like other churches. Such sentiments are mainly mimetic in origin, as 
established practices on legitimate names and service timings are constantly 
modelled and reproduced over time by similar organizations (DiMaggio and 
Powell 1983). Pressures thus arise as cultural scripts of organizing permeate the 
environment, influencing choices as overt feedback by specific persons become 
displaced towards what the general “people” feel.  
Thus, certain churches like Soakability are perceived as “weird” both by 
other leaders and practitioners even in the independent p/c spectrum. One key 
element that has led to such a label is in the culture of their worship sessions. 
Conventionally, worship sessions in churches comprise of a live band and the 
singing of Christian songs by the congregation. P/c churches exhibit an increased 
level of embodied practices including jumping, dancing, speaking in tongues, 
uncontrollable laughter, and lifted hands. Soakability bucks such a trend in that 
during “worship”, almost everyone sits and lies down on the floor to “soak” in 
God’s presence. There is virtually no one standing and some even fall asleep as 
they soak, dreaming God-given dreams. They can wake up at any time in the 
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service, sometimes after the worship session has long ended and the pastor has 
begun preaching.  
Still, while Soakability is seen as “weird” and unconventional, the lack of 
a formal regulatory system in independent p/c results in an absence of disciplinary 
or corrective action by an external body. In fact, resistance to normative pressures 
is entirely possible, enabled through a p/c discourse that privileges individual 
revelation of God’s wishes over that of man. In conversation with a leader in 
Soakability, being “unconventional” was frequently invoked as a badge of honour 
and something to be proud of. This is also evidenced in Kendrick Poon and the 
“church” he leads: 
We may not function like a typical local church but actually we tell 
ourselves, no different because it depends on how you define a church. If 
you define a church in a narrow sense like a typical local church… then 
we are not. But if you define a church like in the Book of Acts, we do all 
the things that the Book of Acts does. So in a sense we are a church. But 
we don’t care, I mean people say “you are not a church” it’s fine… We 
look at ourselves, God look at us, we are a church.  
  
To Kendrick, it does not really matter if other people do not see his organization 
as a church, because most importantly, he “doesn’t care” as look as God sees it as 
one. Thus, being “weird” and different is rarely deviantized and at times can even 
be celebrated as following God’s will over succumbing to “man-made pressures”. 
This is also clearly seen in the commonly echoed phrase “to fear God and not 
man”. Spiritually rejecting the “fear of man” provides important legitimacy in 
justifying one’s practices.  
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In light of the immense variety in organizational forms and practice across 
the independent field of p/c, breadth is not seen as a bane but a boon: 
Our value-systems may not be completely the same but this is the 
beautiful thing about unity in diversity. (Jun Wei) 
  
The only upper limit to difference is that one has to minimally believe in God and 
that it is God’s work that is being done. As Greg shares, “we agree that Jesus is 
Lord and we love what God is doing in one another. That’s more than enough.” 
There is thus a benign politics of regulation where “best” practices are unclearly 
defined and where it may even be efficacious to innovate and run contrary to them 
due to a vague limit and an absent religious disciplining. 
 
4.5 NETWORKS AS SELF-GOVERNANCE AND 
DIFFERENTIATION 
 While there is an increased breadth across the board in independent p/c 
organizations, this section argues that many leaders recognize the need to liaise 
and connect with one another through a Foucauldian technology of the self of 
“accountability” and mutual checks and balances. Such accountability occurs both 
through informal meetings with other leaders as well as “plugging in” to the 
formal networks described in the previous section. Membership in such networks, 
formal or informal, provides an important marker of legitimacy, differentiating 
oneself from the mass of p/c organizations present. The end result is that certain 
leaders become key nodes in network flows, holding multiple portfolios and 
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amassing significant influence beyond a singular organization. Leaders who either 
choose not to network or lack access to such networks due to limited social capital 
are more insulated from the larger independent p/c scene, operating largely on 
their own.  
 Stanley Yee leads a small independent church that has a weekly 
attendance of not more than a hundred people. Being fully independent and 
having no formal regulatory body over him, Stanley believes that it is essential 
that he meets up with friends and older leaders frequently to keep himself in 
check: 
Yeah and I don’t mean plugged in to a group that you mean once a year. I 
mean, with [Jeremy], once a month at least, you know. [Jun Wei], I think 
very much the same. We meet at conferences, we meet for lunch. Uncle 
Georgie, I meet him maybe also about once a month. And we meet not for 
15min. Like last week I was just at his house for dinner. I’m talking about 
relationships like these where I don’t feel shy and can ask “can I go sit at 
your house and talk to you”, you know what I mean? 
 
It is in this “plugging in” to a group of people that is seen as so important to 
Stanley and almost all the other leaders interviewed. To them, this is framed in a 
discourse of “accountability” where leaders meet up to share with one another 
about their own lives, encourage one another, and confess any sins if need be. 
Many a time, such meetings are done on a personal, voluntary basis at informal 
venues: 
Very informal, we meet at the coffee-shop for prayer, for discussion, for 
interaction. For personal edification. We got common interest. We are 
senior pastors. We need accountability where we can just say “Eh, pray 
for me” and not be ashamed that this is my weakness. (Chen Chai) 
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Personal level la. We talk on the phone. I just met [Jeremy] only last week 
for lunch. So friends lor. It has to be personal before it can be corporate 
mah. (Greg See) 
 
These informal meetings are often with personal friends who are also leaders 
heading their own organizations as well as with “spiritual mentors” who are older 
leaders who have supposedly more spiritual experience and maturity.41  
 These set of practices strongly parallel what Foucault (1988) calls 
technologies of the self. Beyond the objectification of the subject through 
technologies of power and domination by institutions such as the clinic, the 
prison, and the asylum, Foucault was also interested in later years on practices 
concerned with the acting on of the self. He defined technologies of the self as 
practices which: 
permit individuals to effect by their own means or with the help of others a 
certain number of operations on their own bodies and souls, thoughts, 
conduct, and way of being, so as to transform themselves (Foucault 1988, 
pg. 18). 
 
The focus is thus on self-operation for the sake of self-transformation. In this way, 
the actions of Stanley and other p/c leaders in being “accountable” to others can 
be interpreted as one such technology where they voluntarily seek out others who 
are in similar positions for the sake of encouragement, advice, and prayer. 
Through this, personal weaknesses and failings are confessed. While such a 
practice of accounting does take place among the congregation, it is seen as even 
more critical for leaders due to the absence of a formal regulatory body governing 
                                                          
41 Chapter V will discuss the dynamics of “spiritual mentorship” in greater detail. 
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them. This absence of formal regulation is thus compensated by self-governing 
and self-policing practices.  
 Technologies of the self for p/c leaders not only manifest in informal 
meetings. They are also displayed in membership in the more formal networks 
described in the previous section. These formal networks have a more elaborated 
structure and organization, often with a director leading operations. Still, they are 
significantly less hierarchical and bureaucratic as compared to historical churches 
which are involuntarily attached to broader denominational governance structures. 
These networks rarely have the regulatory power or jurisdiction to directly 
influence the practice of individual organizations under its umbrella. Instead, 
similar to informal meetings among friends and mentors, membership in these 
networks is seen more as a voluntary check-and-balance through providing a 
spiritual “apostolic covering”. Stanley elaborates on what such an apostolic 
covering entails: 
Spiritual wars and physical wars often are parallel. And that means for me, 
that you’re flying with geese and you want to ride on the draft…When you 
are in a community, the spirit and the skillsets of the people around you 
contribute to your growth and development… And I think in apostolic 
covering, what you do is you’re getting apostles together, leaders together, 
Kingdom entrepreneurs together, and engage upon each other, and when 
that happens, you grow a lot. 
 
The analogy of flying with geese and catching the draft to fly faster and longer is 
indicative of the importance placed on the spiritual power in the gathering of 
similar people. The covering attained from forming networks becomes a key 
driver for personal “spiritual growth” and a protection from individual failings.  
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These networks vary in size – from very small, local collectives to large, 
transnational ministries. Harvest International Ministries (HIM) is one example of 
a formal network that is made up of more than twenty thousand churches 
worldwide. Led by Che Ahn, a well-known leader in the international 
independent p/c world, its self-description as laid out in its website resonates well 
with the emphasis on being a collective that aids independent churches and their 
leaders be connected: 
Too often independent and disconnected churches struggle alone in their 
commitment to the Lord. Without meaningful peer relationships, pastors 
often find themselves in isolation. HIM is a place to meet like-minded 
ministers and develop meaningful relationships.42 (emphasis mine) 
 
HIM’s vision is one constructed in response to the perceived problem of leaders 
lacking “meaningful peer relationships”. Thus, it resonates with the demand for 
horizontal, voluntary accountability. In fact, at the point of writing, five p/c 
organizations in Singapore are under the umbrella of HIM and were formally 
inducted on 29th September 2013 through the “ordination” of the respective 
leaders by Che Ahn himself in an “ordination service”.43 In other words, a strong 
technology of the self in mutual, confessional peer accountability leads to many 
leaders being imbricated in a web of formal and informal relationships. 
                                                          
42 http://harvestim.org/index.php?a=about&s=vision&ss=who-we-are 
43 The five organizations are: The City Church led by Daniel Chua who is also the Singapore 
director of HIM; Burning Hearts led by Jason Chua (Daniel’s Brother); LifeUnited Church led by 
Darren Tan; Global Harvest Network led by Sherman Ng; Soakability led by Jeff Yuen. All five 
leaders as well as senior personnel in their organization were present at the ordination service and 
personally laid hands on and “ordained” by Che Ahn himself.  
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 Importantly, membership in both formal networks and informal meetings 
is often dependent on the social capital of the respective leader. Taking the 
example of HIM, Stanley shared how he was invited to become a member: 
Through friends! So I think it was Daniel Chua who was doing the 
ordination and he was organizing it and then he was like “hey, you know I 
think you’ve got enough ministry experience and fruits from your 
ministry. So why don’t we just ordain you together?” 
 
In fact, even for formal networks, membership is framed mostly in relational 
terms where leaders know the founder or senior personnel of these networks 
personally before being invited to join. Thus, social capital is key, given that 
one’s connectedness to the larger independent p/c scene determines one’s 
affiliations. Such connections also include deviant historical churches and their 
leaders. As discussed in Chapter III, leaders of these historical churches are 
treated as “deviants” due to their decision to push for an increased p/c practice in 
their own congregations despite resistance. Many of these leaders thus become 
co-opted into the network flows of independent p/c. 
 Overall, the importance of connections and social capital has significant 
implications for leaders as such affiliations can result in substantial benefits for 
their organizations. Because of the sheer breadth of different small and medium 
sized p/c organizations, membership becomes a key instrument for differentiation. 
Plugging in to well-known local and transnational networks and personally 
knowing an increased number of leaders inevitably leads to increased legitimacy 
for one’s organization. Networks become a form of branding, where affiliation is 
perceived as coming under the umbrella of a renowned spiritual brand, cementing 
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one’s status as a reputable organization. To Kendrick Poon, size is what matters 
when it comes to differentiation: 
And the not so positive thing about Singapore churches’ contacts is that 
we still look at size. If you are small, no one cares la. If you are 5000, 
maybe people will pay attention to you. But if you are 50 or 100, not many 
people pay attention to you. 
 
What Kendrick does not take into account is that even small churches and 
organizations can leverage upon significant networks and connections to get 
“people to pay attention” due to their sheer reach. REVA is one network that has 
been responsible for publicizing and co-organizing conferences and events in 
conjunction with much smaller churches that number at most slightly above one 
hundred. Such publicity is spread both through social media as well as newsletters 
sent out to affiliated churches and partners. In turn, these churches publicize these 
events in their weekly services, leading to dramatically enhanced exposure. Such 
networks also aid in inviting renowned guest speakers to speak at their regular 
meetings. As Greg See shares, it was through personal connections that such 
speakers were able to speak to such small groups: 
We got some really big speakers at that time. Like Bob Fitts. For very 
small, 50 people. Bob Fitts is like stadium size. God just opened doors. 
We have people like Che Ahn come and speak to us. 
 
 Benefits go beyond publicity in numbers and renowned leaders. Insofar as 
the “accountability” technology of the self is widespread among the independent 
p/c scene, organizations which are affiliated to such networks are perceived to be 
spiritually “covered” more adequately and thus seen as more reliable and 
 104 
trustworthy. The importance of such a reputation is exacerbated by the fact that 
p/c is traditionally known to be less dogmatic and more doctrinally experimental 
(Corten and Marshall-Fratani 2001; Cox 1995), leading to infamous cases of 
abuse and excesses even among independent p/c circles. Spiritual coverage by 
well-known networks and individuals is thus seen as a stamp of approval for an 
organization’s doctrine and practices. Alex Wang narrates one such example of 
the benefits of being well-known in the Singapore scene through both formal and 
informal connections with key people and networks: 
For example, this year FOP [Festival of Praise] we had a choir. I only had 
one month to find a choir… So I contacted my friends, and everybody 
started sending. So we have about 190 people in the choir within one 
month from 65 churches. Of course it’s God la, but without friends, these 
things will never happen. So all these pastors, they know what I’m doing. 
 
The only reason that Alex was able to gather the required number from multiple 
churches in such a short period of time was due to his rich connection of 
“friends”. Importantly, these friends are leaders of similar organizations. 
 Conversely, there are leaders and organizations that are less connected. If 
these leaders lead organizations that are small and desiring to expand, they 
inevitably meet with difficulties. Sheng Rong is one such example. Sheng Rong 
leads a specialized para-church organization but admits to the difficulty in 
publicizing his vision to different churches in Singapore. In our conversation, he 
shared the frustration of attempting to liaise with various churches to hold events 
or to publicize his organization. He readily admits that without the support of the 
churches, it will be a struggle to gain traction and expand. As Kendrick shares, to 
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“publicize in a church is hard because churches do feel threatened. They scared 
that people leave”. But this is only the case if one’s organization does not have the 
requisite legitimacy in the eyes of the broader independent p/c scene. Thus, 
leaders who lack access to these networks become insulated, operating largely on 
their own. This is far less damaging for megachurches compared to smaller 
organizations as megachurches have an adequate resource pool of their own that 
is not reliant on broader networks. In fact, larger megachurches form their own 
brand that is more international based with subsidiary organizations and 
congregations outside of Singapore.44 Often, they do not interact significantly 
with local churches and organizations. 
 Thus, the overall picture in the independent p/c scene in Singapore is that 
certain leaders become key nodes in networks flows both locally and 
transnationally. These leaders do not merely hold one position in leading a single 
organization but have multiple portfolios in different organizations and initiatives. 
Daniel Chua is one such example. He is not only the leader and founder of The 
City Church, he also led Ignite Conference for more than ten years, an annual 
youth conference that brought together youth pastors and thousands of youth from 
different churches. He was also the co-founder of REVA network and is still 
heavily involved in it. Currently, he is the Singapore director of HIM and is a 
                                                          
44 City Harvest Church (CHC) and New Creation Church (NCC) are the two largest churches in 
Singapore, far exceeding even the other megachurches in number. NCC numbers 31,000 on its 
website and its leader, Joseph Prince, has his own ministry (Joseph Prince Ministries) that 
broadcasts his sermons worldwide to 5 continents. NCC has also started a new church plant in 
America called Grace Revolution Church and Joseph Prince founded the Grace Revolution 
Network which links up hundreds of churches across the world. CHC is led by Kong Hee, who 
also has his own ministry (Kong Hee Ministries) which broadcasts his sermons to multiple 
countries. CHC also has its own School of Theology, a seven month course which eventually leads 
to an “advanced certificate of theology”. 
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regular teacher in SSM. In fact, he is so well connected that Greg See remarks 
that “basically REVA network is friends of Daniel Chua la”. Daniel himself 
readily admits this himself: 
I don’t really know how to answer [how I got to know these people]. 
Sometimes they find me. Sometimes we meet in different places. And 
relationships happen… So I’ve friends who go way back to when I was 
doing youth ministry networking. I’ve been a networker my whole life. I 
see myself as a net-weaver. I weave a net where each person fits in. I’m 
two degrees of separation I would say to maybe LKY [Lee Kuan Yew] or 
Obama. It’s how God wired me. 
 
Leaders like Daniel are immensely influential merely by the sheer number of 
connections they have with others, whether formally or informally.  
 One can see parallels with historical churches in connections across 
organizations. The key difference is that for such churches, the connections are 
involuntary, formal, and hierarchical. Independent p/c connections are instead 
voluntary, relational, and largely horizontal. Even though independent 
organizations are freed from the baggage of denominational affiliations, many 
leaders still voluntarily link up with one another in formal and informal networks. 
Such connections become key markers in differentiating the mass of start-ups 
present. Access to the larger independent p/c scene is thus not uniform across the 




4.6 THEORETICAL IMPLICATIONS 
Megachurch Saturation 
 While the literature admits that p/c is constituted by both small micro-
enterprises as well as large megachurches (e.g. Martin 2002), empirical work has 
predominantly focused on studying these megachurches and their quasi-
denominations (Coleman 2000; Freston 2001; Gifford 2004; Lehmann 1996; 
Lindhardt 2012; Laurent 2001; J. Tong 2008; Wiegele 2005). This bias does not 
stem from a lack of awareness of small and medium sized organizations, but due 
to their significantly lower visibility and reach as compared to their larger, more 
boisterous counterparts. Access to these micro-enterprises in terms of public data 
as well as qualitative research is also relatively difficult. It is thus unfortunate that 
small and medium organizations in Pentecostalism have been virtually ignored. 
This is compounded by the fact that these organizations are able to leverage on 
key connections and networks to enjoy exponential influence beyond their small 
numbers and resources.  
 If one sculpts the broad independent p/c field in Singapore, the portrait is 
not merely a dominance of what Gifford (2004) calls an “acknowledged premier 
division” of megachurches (pg. vii). It is instead a landscape littered by small and 
medium organizations, affiliated either formally or informally to multiple 
overlapping local and transnational networks. These networks are in turn 
anchored by a few megachurches which choose to lend their resources in aiding 
these networks and organizations. One of the key ways in which these 
megachurches show their support is through loaning their premises for events and 
 108 
conferences organized by these networks and organizations.45 In turn, these 
churches allow their congregation to be exposed to the renowned guest speakers 
and teachings brought in by such networks even though they are not formally 
affiliated. The end result is of a symbiotic relationship between the relevant 
parties, allowing for a flourishing and multiplicity of events and conferences for 
p/c believers as a result of collaborative efforts.  
 This relative de-emphasis on megachurches is all the more significant as it 
is entirely possible that the number of megachurches in Singapore has reached a 
saturation point. While census data do show that the percentage of Christians 
from the entire population has continued to grow steadily every decade from the 
1980s46, it is unlikely that any future growth will result in the emergence of new 
megachurches from the range of existing small and medium organizations. This is 
due to two main reasons. Firstly, most of the independent megachurches in 
Singapore were founded in the 1980/90s when doctrinal opposition to p/c in 
Singapore was still relatively strong. Normative barriers to entry into the 
independent p/c field were high and there were precious few independent start-
ups. As a result, growth in p/c numbers was mainly channelled towards these 
churches, allowing them to exponentially increase in size. Today however, the 
barriers to entry and exit for new start-ups have significantly decreased, allowing 
for numerous new organizations to form and diluting the numerical increase per 
                                                          
45 Taking 2014 as an example, both REVA Network and Burning Hearts (a specialized small para-
church organization) held the majority of their conferences at large churches such as Paya Lebar 
Methodist Church and Cornerstone Community Church. Both Paya Lebar and Cornerstone 
number above two thousand in size. 
46 The percentage of Christians in Singapore has steadily increased every decade from 10.1% in 
1980 to 12.7% in 1990, 14.6% in 2000, and in the largest increase yet, 18.3% in 2010. Data on 
Pentecostals specifically is not available. 
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church.47 Thus, the likelihood of one particular small church blossoming into a 
megachurch is low even if there is a net increase in conversions over time. 
Secondly, as argued in this chapter, one can see an overall specialization in 
independent p/c organizations towards a specific demographic in Singapore 
society, whether it be professionals, the working class, or “burnt-out Christians”. 
This specialization towards particular groups of people results in an even smaller 
“target group” to proselytize to, decreasing chances of increased growth towards 
becoming a megachurch.  
 In essence, any future growth will be diluted among multiple small 
organizations. This combined with the complex dynamics of merger, splits, and 
closures, means that increasing attention has to be paid not only to megachurches 
but also to the small and medium organizations and their networks which form the 
entire ecosystem of independent p/c.   
 
Unequal Transnational Flows 
 The transnational nature of p/c has been widely discussed by scholars, 
theoretically linking it to globalizing processes which allow for an expansion of 
its practices beyond the confines of the nation-state towards a global united 
community (Martin 2011; Meyer 2010). As Corten and Marshall-Fratani (2001) 
note: 
                                                          
47 This is evidenced by the entry of p/c into the historical denominations from the 1970s as 
described in Chapter I. Even Roland Chia, a fierce critique of what he calls the "excesses of the 
Charismatic movement", admits that the gifts of the spirit have become "part of orthodoxy" 
(fieldwork notes). 
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[W]e see the enormous growth of transnational networks, the privileging 
of transnational connections and experiences in the operation and 
symbolism of local organizations, and the embracing by converts of the 
representation of a transnational Pentecostal community (pg. 5-6). 
 
I argued in the previous chapter that the Pentecostal imaginary of a holistic, 
unfractured symbolic world was an insufficient canopy in historical churches with 
limited Pentecostalization due to resistance from above and below. Such an 
imaginary is more complete in the independent sphere where resistance is 
virtually non-existent with regards to p/c doctrine and practice. In other words, 
believers appropriate and orientate themselves to the symbolic world of 
Pentecostalism almost unproblematically.      
 Still, a more complete imaginary does not result in concrete access to 
every corner and crevice. The transnational global nature of p/c does not preclude 
unequally distributed access for different groups. As argued in this chapter, one’s 
affiliation to formal and informal networks depends largely on one’s social 
capital, resulting in certain leaders being key nodes in transnational flows on one 
hand and others being excluded and largely insulated on the other. Consequently, 
leaders who enjoy more central positions are able to wield their influence with 
significant results. Yang Tuck Yoong, the leader of Cornerstone Community 
Church, is one such example. Through his position in both local and significant 
transnational networks, international guest speakers spoke at approximately 45% 
of Cornerstone’s weekly services in 2014, with the majority being leaders of large 
ministries in America. Most independent churches have around a quarter of that 
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number, with guest speakers present between 10-20% of the time.48 Even then, 
these speakers are less well known than those who speak at Cornerstone. Smaller 
churches who lack such access literally have in-house speakers every week. The 
number of guest speakers alone is a key indicator of unequal transnational flows. 
 Importantly, the unequal nature of transnational flows has not been fully 
recognized in the literature. Only Coleman (2013) recently acknowledged the 
inequality when he argued that there are “disjunct landscapes of religious 
practice…that gates are differentially open or closed to believers, [and] that the 
‘globe’ is not always imagined or accessed in strictly equivalent ways” (pg. 387). 
These disjunct landscapes result in significantly different scenarios depending on 
one’s position. Still, his study focused on a comparison between two large scale 
quasi-denominations. Problems of access are inevitably present throughout all 
parts of p/c. 
 
Sectarianism and Anti-Routinization 
 In the previous chapter on historical churches, it was argued that the 
sociological script of routinization of charisma has occurred, leading to 
isomorphic tendencies where leaders organize their congregation towards a 
restricted form of p/c practice. The sectarian tendencies that threaten to spill over 
are stifled due to high barriers to entry for new start-ups. 
                                                          
48 Statistics for these numbers were obtained either through interviewing the leader of that church 
personally or accessing their church website and weekly sermon details. 
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 As evidenced in this chapter, such isomorphic tendencies are markedly 
absent in the independent field. What one observes instead is a wide breadth of 
different organizations that do not only differ in their emphasis towards p/c 
doctrine and practice (healing, spiritual warfare, prophecy, prayer, tongues), but 
more importantly differ in their organizational form. There is a proliferation of 
specialized para-church organizations, schools of training and formal networks to 
go along with megachurches and a multitude of small and medium sized 
congregations. These are partially a result of the low barriers to entry for budding 
religious entrepreneurs. Importantly, they serve as key sectarian breakaways and 
an escape from routinization pressures (Hefner 2013; Percy 1997; Walker 1998). 
P/c’s vibrant energies have an escape route when particular churches become 
excessively institutionalized such that believers feel it is caging their Pentecost 
experience. Thus, p/c’s ability to combat routinization is allowed to exhibit itself 
in full if conditions allow for both an unhindered fissiparousness as well as a 
constant reproduction of new, young and innovative leaders.49 
 
Politics of Regulation and Self-Governance 
 This chapter has hinted at the self-governing techniques and practices 
employed by independent leaders, primarily framed under the guise of being 
accountable to one’s peers who are in similar positions. While not the place to 
unearth the historical antecedents that led to such a practice, the strong parallels to 
the confessional practices of the early Christian church (Foucault 1988) bear 
                                                          
49 This theme will be discussed in greater detail in Chapter V. 
 113 
witness of possible continuity across time and space. Importantly, at present such 
self-governing practices are also situated in an institutional environment where 
there is an absent overt politics of regulation. Compared to historical 
denominations, no formal authority is present to enforce religious disciplining or 
regulation across organizations. Thus, insofar as accountability is seen as a 
technology of the self premised on the concern over self, it compensates the above 
lack of structural disciplining by displacing and individualizing it towards peer 
level accountability groups. In other words, one’s peers operate as informal 
regulatory bodies. Furthermore, the voluntary nature of the relationship is 
counter-balanced by the pressure to join such groups both for the sake of 
organizational legitimacy and individual “spiritual growth”.50    
Overall, this chapter has surveyed the independent p/c field in Singapore 
and argued that leaders are embedded in an environment that fosters innovation, 
entrepreneurship, and difference while still encouraging self-governance through 
peer level relationships. As Kendrick Poon emphatically states, affiliation to 
formal and informal networks is akin to “country club membership”, symbolizing 
one’s standing in local and transnational flows.  
  
                                                          
50 This does not mean that such networks necessarily work as effective regulatory bodies all the 
time, but merely that peer level accountability exists as an attempt at such regulation. The very 
fact that such networks are voluntary in nature make them susceptible to change or a decrease in 
regulatory effectiveness. 
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CHAPTER V: INHERITANCE AND INNOVATION: THE 
POLITICS OF “TRANSMISSION”  
5.1  INTRODUCTION 
There seems to be a bit of tapering down; but people are also asking for the 
revival again. So it’s about 40 years ago the revival came to Singapore. It is 40 
years already, so now we want to see another phase. (Anthony Poh) 
 
 Anthony's words signify a marked belief and yearning present among p/c 
leaders that God will move mightily once again to bring about another "revival" 
akin to or even greater than that witnessed in the charismatic renewal of the 
1970s. Moving away from how leaders organize in relation to p/c in their 
respective fields, this chapter seeks to understand the processes, mechanisms, and 
strategies by which these leaders strive to perpetuate the "Pentecostal legacy" to a 
new generation. Such perpetuation inevitably includes not only practitioners but 
also in raising up a new breed of young leaders through mentoring relationships. 
However, the politics of “transmission” generates a discourse where older leaders 
can be seen as constricting the new, bold revelations of younger leaders who bring 
fresh revival in replenishing Pentecostal flames.  
 Firstly, my data suggest that p/c in Singapore tends towards emphasizing 
personal first-hand experiences that cannot be vicariously shared in what has been 
termed a Pentecostal spirituality (Albrecht and Howard 2014). Still, p/c in 
Singapore is at a juncture of producing "second-generation" Christians and 
leaders who were not present during the dramatic occurrences of the 1970s. 
Consequently, it is envisioned that p/c is in a state of transition as senior leaders 
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attempt to pass on the Pentecostal legacy and experience to practitioners and more 
importantly, younger leaders. Such strategies of leadership transmission 
frequently involve mentoring relationships between the younger leader and 
his/her older, more experienced counterpart, producing particular career 
trajectories for these leaders. Such trajectories inevitably differ between historical 
and independent fields with the latter being an institutional environment that 
allows for a greater flexibility for such younger leaders to organize towards p/c 
practice.  
 This reproduction is further complicated with a politics of “transmission” 
that generates discourses on how older streams of p/c oppress and restrain newer 
ones. There is an inevitable tension between inheriting the spiritual legacy of 
one’s predecessors and innovating according to the vision that God has placed on 
the charismatic self. Such tensions are evidenced in the Assemblies of God (AG) 
Pentecostal denomination, a stream that preceded the 1970s charismatic renewal 
and is affiliated more closely with classical Pentecostalism as opposed to newer 
charismatic and neo-Pentecostal streams. Continuity and discontinuity are thus 
problematized, marked by negotiation and a politics that operate both on the level 
of discourse and concrete critique. 
 
5.2  TRANSMISSION AND THE PENTECOST EXPERIENCE 
 Douglas Chin, the leader of a large historical church, gave a sermon on 
11th October 2014 during a normal weekend service where he exhorted the 
congregation that: 
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Every generation must experience God for themselves. If all you have is a 
record or history…God wants you to have your own experience for your 
generation. (Fieldwork notes)   
 
The sermon continued as he proclaimed the danger in “domesticating God” by 
reducing Him to “a set of methods, to religion, to formulae, to doctrine”. In a 
subsequent interview, Douglas reaffirmed such sentiments, sharing that it was 
“very hard to pass it on when it comes to this”. This emphasis on personal first-
hand experience which cannot be replaced with “records” and “history books” or 
“rules” is not uncommon among p/c circles and was frequently mentioned by 
other leaders. Previous chapters have also shown the penchant among 
Pentecostals against liturgical tradition and ritual as opposed to spontaneous 
sensory experience (Lindhardt 2011; Pfeil 2011). The practice of sharing 
"testimonies" as short stories of God's miraculous intervention in one's personal 
life elucidates this strongly, not only for the sharer but also for listeners who then 
endeavour to replicate such stories in their own lives. In fact, Albrecht and 
Howard (2014) argue that the entire gamut of p/c doctrine and practices is 
reducible to a distinct “pentecostal spirituality” as they posit the Pentecostal 
distinctive of a “lived experience of God” (pg. 235). In other words, a vicarious 
mediated faith is a contradiction in terms.   
 This idea of spirituality as a conceptual device is part of a broader move 
within the sociology of religion away from what is considered an emphasis on 
religious institutions, external structures, and rhetoric towards understanding 
individual experience (Heelas 2008; Heelas and Woodhead 2005; Wood 2010). 
As McGuire (2008) argues: 
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By “spirituality,” I wish to convey a sense of an individual condition-in-
process, suggesting experience – unfinished, developing, and open… In 
contrast to “religiosity”, “spirituality” might be used to refer to patterns of 
spiritual practices and experiences that comprise individual “religion-as-
lived” (pg. 228). 
 
While it is debatable if spirituality as an entirely new analytical category is 
justified, it clear that p/c does emphasize lived religion through its strong 
experiential dimension, albeit while still located within structuring institutional 
and organizational arrangements and processes. A similar analytical angle is 
brought by studies on embodiment and the sociology of the body in religion 
(McGuire 1990; Mellor and Shilling 2010; Watling 2005). To these scholars, 
religious experience by the experiencing subject has been a source of neglect in 
the sub-discipline. It is this focus on the religious subject that allows a 
realignment towards the charismatic body as the instrument by which p/c’s 
doctrine and practice is centered and enacted upon (Mellor 2007). 
 Importantly, this emphasis on unadulterated and unmediated embodied 
experience is perceived to be lacking in the younger demographic of p/c adherents 
today. The charismatic renewal took place in the 1970s with many of its initial 
recipients now parents of “2nd generation” Christians. These younger Christians 
did not experience first-hand the events that took place. To Danny Lee, this has 
become a widespread problem: 
If you come to [our church] for example, it started very early in the 
charismatic movement. But over the decades, people have come and 
people have gone. And over the last 10-15 years, since probably the 90’s 
onwards, for most of our churches, we’ve set into “we’re a charismatic 
church, Anglicans who are charismatic”. So as part of our membership 
classes, we’ll put one or two sessions on life in the Spirit… But how many 
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of us actually have a personal experience of being filled with the Spirit, or 
moving in the gifts of the Spirit? So when I come here, many of [the 
youth] have questions because they’ve grown up in a charismatic church, 
under charismatic parents, pastors. Personal experience? Not that much… 
I would then say that this is happening not just in [our church] but in many 
churches whether it’s mainstream or independent. 
 
In other words, any institutionalization of p/c within churches through 
programmes and events has failed to compensate for the necessity of individual, 
personalized experience that is foundational to the faith. This lack is perceived to 
be present not only in congregation members but also in up and coming youth 
leaders who are seen as the future of the movement. As Douglas Chin once again 
shares: 
The generation that experienced that first hand are now 40-something, 50 
years old. Whereas the typical youth pastors age is 20-something. So the 
leaders of the youth today, they themselves have not actually experienced 
first-hand… We are ageing. 
 
Thus, to Douglas and many others, the “ageing” leadership needs to pass on that 
Pentecostal fire to younger leaders.  
As a result, p/c in Singapore both in historical and independent churches is 
in a state of transition. The initial group who experienced the original charismatic 
wave is “ageing”. They are thus determined to attempt to perpetuate the legacy 
towards a younger generation of leaders who are envisioned to lead the movement 
into the future. As such, though notions of spirituality, corporeality, and 
embodiment of experience on the charismatic body cannot be manufactured, 
strategies are still employed to raise a new generation. 
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5.3  PROCESSES OF TRANSMISSION    
 In Chapter III, it was shown that there were strong barriers to entry for 
religious entrepreneurs to enter into the organizational field of historical 
denominational churches, leading to structural limitations for sectarianism and a 
combating of routinization pressures. This was contrasted with the situation in 
Chapter IV, where fewer barriers to entry in the independent sphere allow such 
entrepreneurs to start up new organizations with relative ease, resulting in a wide 
breadth of organizational forms functioning as escape routes for Pentecostal 
energies from routinization. Both chapters focused on the different institutional 
arrangements which structure (by facilitating or hindering) entry into 
organizational fields by aspiring entrepreneurs. This section shifts focus to a few 
of these young entrepreneurs themselves, and the processes and mechanisms 
through which they are hand-picked and co-opted into existing structures and 
networks through the efforts of older leaders seeking leadership renewal and 
perpetuation.   
 In Chapter IV, we met Alex Wang as the founder of an independent 
network that links together worship pastors and leaders from all over Singapore. It 
was argued that an integral part of his success was through the social capital he 
enjoyed in being connected with both local and transnational p/c flows, granting 
him legitimacy as well as resources. One integral subset of such connections is in 
the mentoring relationships that he had with various senior leaders when he first 
started out as a young boy at the age of 16 leading worship in his church. He 
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shares more on the experience he received and the desire to pass that on to the 
future generation: 
As an older person, how am I going to impact the next generation? It 
scares me you know, to see that next time, the next 10 years, these people 
are going to take over my place. What are they going to teach? I got it 
young, people mentored me. So we are doing quite a bit of mentoring 
among the young worship leaders la… Giving them an opportunity. Why? 
Because someone gave me an opportunity to lead in events. Where I am 
today, because someone believed in me... They give me opportunities to 
lead in stadiums. So me being placed in that position where I can bring 
about that change and influence, I will bring all these people in… We are 
to that extent role-modelling.   
 
Here, the importance of being "mentored" and having someone “believe in you” is 
brought forth, where older leaders meet up with younger ones to not only teach 
them spiritual growth but to also train them by giving opportunities for leadership 
positions. In fact, the spiritualization of leadership as part of God’s personalized 
calling conflates personal spiritual growth and leadership as contributing towards 
a Pentecostal legacy. To Alex and many others, it is in the recognition of the 
mentoring they received that makes them eager to transmit that on to the "next 
generation". These younger leaders are brought into the fold early on and 
integrated into existing networks and structures. They thus enjoy a marked 
advantage over their peers who are not hand-picked by key senior leaders.  
 
5.3.1  “TRANSMISSION” IN THE INDEPENDENT SPHERE 
 Such an integration is especially present in the independent sphere where 
leaders have more autonomy and flexibility in creating opportunities for their 
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protégé to be involved in their organization or to even venture out and start new 
ones. The end result is that of a current breed of young leaders who have startling 
similarities. Stanley Yee, Jun Wei, and Jeremy Tan are all in their late twenties 
and early thirties and lead their own independent organizations. Before venturing 
out on their own, they were involved in p/c work in larger organizations. All three 
of them hold their meetings at temporarily rented places and have relatively small 
congregation sizes not exceeding a hundred and fifty. Beyond being the main 
leader of their organization, they are also proficient worship leaders, many times 
doubling up their preaching duties with worship leading. They have also grown 
up in p/c settings and thus never faced any significant opposition to p/c doctrine 
and practice. Importantly, all three are currently mentored by older p/c leaders 
who hold key positions in the local and transnational p/c landscape. As such, their 
organizations are closely affiliated with these larger churches and movements.  
 As Stanley and Jun Wei share, the importance of such mentoring is not 
taken lightly: 
It’s about redigging the wells as well. It’s about honoring the legacy 
before you so you could step on and go higher. (Stanley) 
 
We are basically stand-alone. But we have a few pastoral overseers. So we 
have some senior leaders in the nation that we account to. Basically allow 
them to speak into our lives and correct us if need be. So they are like the 
board of advisors... Cause I know that it is a need. Rather than trying to be 
sole-ranger. I want to rely on their ceiling as my floor. (Jun Wei) 
 
Both of them share the religious belief that such relationships are key to their 
leadership success, embodied in the frequently exhorted phrases of “redigging old 
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wells” and that "their ceiling is my floor". These relationships then become the 
main mechanism in which the legacy of p/c becomes perpetuated. The mentorship 
is a platform for them to launch into higher spiritual levels.  Such similarities are 
not isolated to Stanley, Jun Wei, and Jeremy. Across the board, younger leaders 
mentored by older senior leaders are being trained for leadership roles in p/c 
circles, co-opted into existing networks and structures before eventually starting 
their own organizations. These new organizations are not treated as competitors 
by their mentors but as partners, enjoying significant collaboration. 
 In fact, the similarity in trajectory of these young leaders suggest a 
possible career track as older leaders plan for leadership regeneration towards a 
new breed. This completes the picture narrated in the previous chapter. It was 
argued that low barriers to entry for new entrepreneurs was complicated by 
unequal access to transnational flows in the p/c world, limiting opportunities for 
growth and expansion for some. This section shows that a significant element in 
explaining such differentiated levels of social capital is located in how certain 
younger leaders have been groomed from a young age towards leadership 
positions through personal relationships with senior leadership. Importantly, while 
these older leaders are ageing, at this point they still choose to remain in their 
current leadership position. Younger leaders are groomed not to replace them 
within the same organization, but in moving on to start new ventures which are 
intricately connected to existing networks. 
 While the notion of a career track for younger leaders carries the notion of 
bureaucratization in the formulation of a particular mapped out trajectory of 
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advancement, progression is far less structured and formalized than observed in 
the bureaucratic organs of other sectors and professions in society.51 Two main 
differences can be observed. Firstly, there is a significant personalized aspect in 
advancement as evidenced in the strategy of mentoring. Mentors know their 
protégé personally and selection and advancement criteria are less bounded by 
rules and procedures than the personal preference of the mentor. In fact, it is 
through that personal relationship, constructed in spiritual terms, that contributes 
to the younger leader’s success. This is a far cry from the impersonal, formal 
rational processes of Weberian bureaucracy (Weber 1978). Secondly, p/c in the 
independent sphere lacks an overarching formalized regulatory and hierarchy 
structure. When a significant proportion of these younger leaders leave to start 
their own organization, they also leave the authority structures that once bounded 
them. Deprofessionalization has resulted in an absence of any transferable title or 
position that is recognizable and acknowledged across organizations. Still, despite 
these differences, there is arguably some form of patterned career trajectory that 
younger leaders take part in through mentoring by senior leaders that explains the 
difference in access to transnational flows and key positions in p/c. 
 Importantly, because the apex of such a career track is when the younger 
leader starts his/her own organization and leaves the authority structures which 
once bound him/her, there is considerable autonomy if one’s reaches that position. 
Even if the leader continues to maintain links through formal or informal 
networks, he/she would have the flexibility as an independent organization.  
                                                          
51 The government sector and civil servants serve as the prototype of such a bureaucratic organ.  
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5.3.2  TRANSMISSION IN THE HISTORICAL DENOMINATIONAL 
SPHERE 
 Mentoring also takes place within the historical denominational sphere, 
albeit one which does not allow for as much flexibility and autonomy in creating 
opportunities for leadership for the younger leader. As mentioned in Chapter III, 
the hierarchical nature of denominations results in the head of that denomination 
exercising considerable authority and control, restricting how individual 
congregational leaders can organize with respect to p/c practice. Such restrictions 
are also present in leadership renewal. Historical churches are able to hire their 
own internal staff as full-time pastors but for pastors to progress further in 
denominational and church hierarchy, they need to undergo a process of 
ordainment by the denomination to become a reverend. Such an ordainment 
includes a theological education at a recognized bible seminary and is part of 
reprofessionalization efforts by denominational authorities. Once a pastor has 
been ordained, he/she no longer becomes an employee of the church but is instead 
employed by the denomination. The consequence is that, as mentioned in Chapter 
III, denominational authorities can move ordained pastors (reverends) from a 
particular congregation to another as they see fit.  
 The implication for leadership reproduction and mentorship is that 
mentors are able to only retain control of their protégé when they are still an 
employee of their church. Progression for the young pastor requires a process of 
ordainment that removes a significant amount of control from that mentor towards 
the denomination. Ironically, similar to independents, grooming a young leader 
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for leadership would eventually result in a point when one loses control over that 
leader when he/she is eventually posted out. Furthermore, it is no guarantee that 
such postings will eventually lead to that young ordained pastor becoming the 
main leader of a congregation as this decision is made by denominational 
authorities. This is compounded by the fact that receptiveness to p/c differs across 
congregations and leaders. A denominational authority (the Bishop for Anglicans 
and one of the Conference Presidents for the Methodists) that is less receptive to 
p/c could arguably pass over young, ordained pastors who are more 
charismatically inclined from being the main leader of a new congregation.52  
 Still, there have been instances where continuity between mentor and 
protégé did occur. Ronald Chew was the former youth pastor of a historical 
church in Singapore where he worked under the leadership of Jonah Tan. Jonah 
and Ronald are both relatively more receptive to p/c and their church organizes 
strongly in p/c doctrine and practice. Upon talking to Ronald, he shared that he 
worked closely with Jonah through leading the youth ministry at that point in 
time. Weekly staff meetings even included showing p/c documentaries and films. 
Still, he eventually felt God’s “call” to progress to become an ordained pastor, 
and undertook the long process. Upon ordainment, Ronald was posted out 
towards another church where he stayed for a few years as one of their ordained 
pastors before taking over the leadership of the entire congregation in 2014. As 
                                                          
52 This is not assuming that receptiveness to p/c is the only or even the main determinant for 
progression in denominational hierarchy. Still, it could arguably be a consideration by the 
authorities.  
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such, though Ronald’s fate was not left in the hands of Jonah after he became 
ordained, he did eventually take over the reins of another church.  
 The case of Kelvin Goh and Darius Chee provides another example. 
Darius hired Kelvin into his then growing church and brought him into the fold, 
teaching and exposing him to much of p/c doctrine and practice: 
I began to be exposed to things that I saw in [the church]… [Darius] 
emphasizes things like praying for the sick and I see miracles, things like 
casting out demons and dealing with demons which I had never seen 
before. And then prophecy, seeing things, revelation from God and on. 
I’ve never experienced such things before in my early years... I was 
exposed to things like there’s a difference between praise and worship. I 
never thought there was any difference… So from [that church], I began to 
pick up some of these things… By the time I [took over another church]. I 
began to put some of these things into practice. 
 
Clearly, Kelvin accords much of his learning experience in p/c towards Darius 
and the time in his church. The extended personal contact was vital. Eventually, 
he became ordained and was sent to lead another church, bringing the learnt 
strategies, processes, and practices with him. 
 However, as mentioned earlier, such occurrences are not guaranteed. The 
hierarchical structure of historical denominations prevents the mentor from 
guaranteeing “progress” for his/her protégé. And even if they do occur, 
organizing for p/c in historical churches still suffers from multiple restrictions, 
resulting in a caging and routinization of charisma as described in Chapter III. 
Thus, some older leaders in historical churches choose to renew leadership in 
another fashion by sending their protégé out from the denomination towards 
starting an independent church. Such younger leaders do not advance in the 
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traditional way within denominational structures by ordainment but instead move 
out to “become independent”. Such an instance occurred in 2010 when Darius 
Chee, the leader of a large historical church, sent Jane Too out to start a new 
independent church that was not affiliated to Darius’s church or denomination. 
Jane herself recounts the experience: 
At that time, Pastor [Darius] was also challenging me… For 3 years, we 
talked. He ask me, I say no. Then finally, the time came… So we started 
the new church. For me personally, God didn’t speak to me in a big 
thunderous voice, but I felt that there was permission from God that this is 
ok, I can do it… 
 
Jane’s referral to Darius as “Pastor Darius” even though she herself is now 
leading her own independent organization is telling of the respect and honour that 
she still accords him. Similar to Ronald, Jane had previously led the youth 
ministry of Darius’ church as a non-ordained pastor.  
 In other words, just like in the independent sphere, there is a career track 
and trajectory for budding younger leaders in historical denominations. In both 
instances, mentors eventually release control over their protégé, though in 
different ways. For independents, this occurs when the younger leader decides to 
venture out and start his/her own organization/start-up. In the historical 
denominations, this occurs either when the younger leaders becomes ordained and 
moves to become under the control of the denomination or if he/she “becomes 
independent” and leaves the denomination to start an independent organization. 
The career track in the latter is thus more formalized in its traditional form but 
uncertainties over the future of one’s protégé leads some senior leaders to suggest 
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a more unorthodox route. Thus, one can see structuring processes at work which 
shape the career paths of younger leaders. Importantly, it is clear that these paths 
are not fully determined by mentors. The next section shows how matters are 
complicated further with the tensions and negotiations involved in attempting 
continuity. 
 
5.4  INHERITANCE AND INNOVATION: THE POLITICS OF 
“TRANSMISSION” 
 While the previous section showed the concrete ways in which older 
leaders seek to transmit the Pentecostal legacy towards a younger generation of 
leaders, such processes are complicated by a certain p/c discourse on the tensions 
inherent in perpetuation and transmission. Duncan Toh explains such a sentiment: 
What’s important for people to understand is that God is always moving… 
And is just inviting us to join Him. It’s a wave. He moves in waves, in 
seasons… It’s like surfing, if you see a wave coming, you ride it. The 
biggest obstacle to God moving is people interfering. History is full of 
stories. Stories of how the previous move would persecute the current 
move and the current move would become the biggest hindrance for the 
next move. Why? Because we thought that we have the greatest 
revelation. We thought that we have the best experience. We fail to keep 
in step with the Holy Spirit. So you and I are susceptible to that also. If we 
are not careful, our wineskin becomes rigid and we thought that our 
experience is “it”… We are too fixed in our ways… So we should step 
aside, see what God is doing and join Him. It will be messy, but over time 
it will grow up. And when it grows up, people will see and say “Wow, 
what a beautiful child”. 
 
Here, Duncan raises certain pertinent points in the complexities of inter-
generational relations among leadership. The previous sections have shown that 
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there is an explicit expectation for younger leaders to tap into the rich “legacies” 
of the older generation as a springboard for higher spiritual levels and 
accomplishments. Still, Duncan seems to warn that “history is full of stories” of 
the “previous move persecuting the current move” and the cycle repeating itself 
into future generations. The “previous move” is a reference to the older 
generation of leaders who in their belief that their experience is superior, control 
and “hinder” the new generation from reaching its destiny.  
 This warning on the possible negative consequences of the previous 
generation is embodied in the p/c interpretation of the biblical story of new and 
old wineskins. Taking from the book of Matthew in the Bible, Jesus stated this: 
Neither do people pour new wine into old wineskins. If they do, the skins 
will burst; the wine will run out and the wineskins will be ruined. No, they 
pour new wine into new wineskins, and both are preserved. (NIV 2011). 
 
The frequent interpretation of this in p/c circles is that old wineskins represent the 
older generation and their beliefs and traditions. However, there is a new wine 
arriving, symbolizing the next wave and generation that God is bringing. It is this 
new wine that cannot be held in the old wineskins of outdated beliefs and 
practices. Thus, relevance to God’s “new work” requires a removal and 
replacement of the old for the new. The danger implied is then that, as Duncan 
mentions, “our wineskins become rigid”, where the older generation is too 
obstinate in their beliefs. This problem is exacerbated by the p/c belief that God 
does “new works” all the time. In fact, there is an intrinsic yearning by p/c 
 130 
believers for that newness (Hunt 1995; Percy 2005). To Dominic Ng, the former 
leader of a small independent church, the problem of control is a serious matter: 
So I do think that if you control people, they cannot come into their 
destiny. They cannot be who they are. None of my sons are exactly like 
me… I cannot make them a carbon-copy of me. That’s what control 
sometimes does. It’s ridiculous. So we need to be careful of that. 
 
Once again, “controlling” leads to an obstruction against the younger generation 
attaining their own destiny.  
The implication of this discourse is that there are contradictory beliefs on 
the role of older leaders. They seem to have much to offer and in fact are 
perceived as spiritually critical for the success of younger leaders. Yet, they are 
also seen as the greatest spiritual hindrance from these same group attaining such 
success. Interestingly, both are uniquely p/c beliefs.53 Such a contrast can be 
captured in the tension between inheritance and innovation. Older leaders actively 
seek to perpetuate the p/c legacy towards the younger generation and many 
younger leaders do desire to receive such a spiritual inheritance from them. Still, 
there is also the recognition that because God is constantly moving, innovation 
through being aware of His “latest move” may inadvertently be stifled by the 
older generation’s stubborn belief in their own methods and traditions. 
Furthermore, some leaders such as Duncan Toh and Dominic Ng recognize this 
danger. Consequently, there is an inevitable tension that arises in inter-
generational interaction and dialogue. Older leaders may desire that their 
                                                          
53 This is not to posit that beliefs in mentorship as well as excessive control are not found outside 
of p/c circles, but that p/c elevates such beliefs to a heightened spiritual level; they matter in the 
spiritual causal chains occurring outside of the natural realm.    
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traditions and practices are perpetuated while at the same time recognizing that 
they need to allow the younger generation the autonomy in decision-making. 
Younger leaders may attempt to receive the inheritance while at the same time 
innovate in a way that may drastically reshape or even discard the methods, 
strategies, and practices of the older generation.   
 
5.5 TENSIONS AND NEGOTIATIONS 
 One example of such tensions is in the relationship between classical 
Pentecostals represented by the Assemblies of God (AG) and newer independent 
churches and organizations. The AG is a Pentecostal denomination that was 
founded in Hot Springs, Arkansas in 1914 after the Azusa Street Revival. From 
there, it has spread worldwide to build churches in more than a hundred and fifty 
different countries, including Singapore.54 As such, it is one of the oldest 
Pentecostal denominations, being consequently termed as classical Pentecostal. 
The AG started in Singapore in 1928 through American missionaries Cecil and 
Edith Jackson (Abeysekera 1992) and in 2015 have forty five churches under their 
umbrella. As Chapter I described, independent p/c churches and organizations 
only began to surface in the 1980s after the charismatic renewal had 
pentecostalized the historical denominations.  
 Presumably, the AG are considered the “seniors” in the p/c scene in 
Singapore, having the longest history. Furthermore, AG leaders such as Allan Lim 
                                                          
54 http://worldagfellowship.org/ 
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noted that when the charismatic renewal arrived in the 1970s, it was met 
positively by the AG then: 
I think we were quite happy about it… It was an AG ordained minister 
that helped the early revival. We cannot say that charismatic movement 
was born by AG but the AG played a part for Singapore. In that sense, we 
feel that we were happy because people spoke in tongues just like what we 
believed. There is a kind of “click” in the early years especially. Churches 
like Fairfield Methodist Church had one evening service where they 
invited many ministers from the AG. In fact I went there before and 
preached in their evening service…  
 
Allan’s quote is instructive as it illustrates the role an older generation (the AG) 
played in supporting and sparking off the new wave of p/c (the charismatic 
movement). Not only were the AG happy that p/c had arrived in the historical 
churches, but there was even significant collaboration then. In other words, one 
can see clear lines of synergy and transmission from one generation to the next. 
Importantly, at this stage, the help and collaboration provided by the AG was 
welcomed. Still, he later notes that those churches soon settled in to their own 
rhythm. As time passed, he believes that some independent churches today have 
possibly gone too far: 
Sometimes we notice that the charismatics can be very zealous. 
Sometimes they are more zealous than the Pentecostals. So until they go to 
the extreme. Like I told you, they cast out spirits even from Christians, 
vomiting. Out of their zeal, they go to excesses. I’m sure you might have 
heard of the Toronto Blessing. They have people who bark like dogs and 
all these! So sometimes we find that any group that is not properly taught 
form the bible can go overboard and you have all kinds of funny things.  
 
Here, Allan shares that certain practices have gone too far in their “excessive 
zeal”, ultimately a result of erroneous biblical teaching. Such beliefs in 
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charismatic excesses of independent churches surfaced in other AG leaders 
interviewed. As Beng Chong shares, “the [classical] Pentecostal becomes a little 
more conservative… Whereas the charismatics, I think they dare to try for various 
reasons la.” This is a classic example of the dual roles played by what is seen as 
the older generation. They were at first essential in aiding the charismatic 
movement but as time passed, became critics of it especially when it manifested 
new forms of p/c doctrine and practices foreign to them. These new forms are 
seen as “distortions”, where younger independents revise and at times even 
discard older traditions.  
Critiques by the AG are counter-balanced by sentiments from independent 
leaders who feel that the AG has lost its original “spirit-driven experience” and is 
not willing to accept the new elements that God has brought in later years. While 
calling it an AG/charismatic/neo-pentecostal conflict would be an exaggeration, it 
is clear that lines of disagreement do exist, elucidating the inter-generational 
tension and power dynamics described earlier.55 As p/c leaders in historical 
denominations and independent churches age and younger leaders rise up in these 
spheres, such an inter-generational dynamic is increasingly apparent even within 
the same circle.   
 The question then arises as to when innovation become seen as excessive 
and corruptive to the spiritual inheritance of one’s predecessors. Unfortunately, 
the lack of a formal p/c canon that codifies doctrine and practice results in an 
                                                          
55 I am not claiming that all AG leaders, past or present, can be considered as the “older 
generation” which persecutes the younger. The above example is merely to illustrate that in certain 
cases, AG-charismatic interaction displays the above-mentioned tensions.  
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inconclusive answer. The traditional p/c distaste for theology and codification has 
the consequence that parties have scant institutional models of “best practices” to 
measure up against. Classical pentecostals such as the AG have long criticized 
charismatics and neo-pentecostals for discarding speaking in tongues as the initial 
evidence of the Baptism of the Holy Spirit. Yet, participant observation in 
different historical and independent churches have surfaced continued presence of 
such a doctrine in varying degrees. In one poignant example, in the membership 
class of a historical church, the main facilitator spent close to an hour arguing for 
the theological basis of speaking in tongues as initial evidence. To not believe in 
it was theologically incorrect. Throughout the session, she did not refer to the AG 
even once as the source of such a doctrine. Thus, it is clear that lines of continuity 
and discontinuity persist simultaneously, defying simplistic notions of 
transmission and conflict. 
 Furthermore, mentoring practices and relationships seem to continue 
unabated with the disciple not particularly in fear of being “controlled” by their 
mentor. Even if disagreements occur, the younger leader has the option of leaving 
to start his/her own independent organization. As Martin (2002) poetically 
describes:  
“[The] fissiparous star-burst that follows has traditionally been accounted 
the Achilles heel of Protestantism because it leads to a Babel of disjointed 
rival movements, but in today’s rapidly changing world…it can also lead 
to a jostling Pentecost (pg. 6). 
 
In other words, sectarianism immunizes younger leaders from any overt 
persecution. Organizationally, the implication is that younger leaders are able to 
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organize in their own way, constructing their own arrangement from the gamut of 
p/c practices while still receiving insight and “wisdom” from their forebears. 
Organizational change is thus embedded in the psyche of the movement, where 
innovation leads to the creation of new models and practices for future 
generations to inherit and further innovate.  
 Eisenstadt’s (1968) co-option of the Weberian notion of charisma is 
instructive here. He claims that an important ability of the charismatic individual 
or group is to: 
[R]eorder and reorganize both the symbolic and cognitive order which is 
potentially inherent in such orientations and goals and the institutional 
order in which these orientations become embodied; and that the process 
of routinization of charisma is focused around the ability to combine the 
reordering of these two spheres of human existence and of social life (pg. 
xl) 
 
In other words, charismatic individuals arrive with the ability to reorder 
institutional models and organizational practice, especially during times of 
distress and turmoil, ultimately leading to a new order and stability. Their initial 
vision casting leads to change which is then solidified into concretized 
institutional patterns. Importantly, in the case of p/c, the evidence suggests that 
organizational change is constant. The continual emergence of entrepreneurial 
leaders who constantly innovate the inheritance received from the previous 
generation both reflects and reproduces a lack of institutional continuity in terms 
of formulating a canon of p/c theology and practice. Furthermore, the presence of 
different existing social actors including older leaders, who may possibly have 
markedly different ideas of renewal, leads to an inevitable politics and tension.   
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 This acknowledgement of power relations is important insofar as it is a 
recognition that power and politics are an inevitable part of both religious and 
organizational life (Demerath III and Schmitt 1998). The absence of a formal 
regulatory framework that spans across organizations combined with a discourse 
of laity empowerment conjure images of a peaceful, united p/c body that 
unproblematically transmits across generations. But, the absence of coercive 
mechanisms of control (or the presence of escape routes from them in the case of 
historical churches) does not dismiss the reality of conflict, tension, and 
negotiation or the selectivity of the process of “transmission”. Conflict is merely 
reshaped to a more benign fashion, often manifested in the odd critique or 
statement about the over-zealousness of youth or the stubbornness of the old.     
 Ultimately, there is an inevitable politics of “transmission” in p/c. Older 
leaders do not merely transmit knowledge, skills, and leadership opportunities 
unproblematically to a younger generation. They seek to also perpetuate their own 
doctrines and practices, leading to tensions influenced by a discourse of control 
and obstruction as every new generation supposedly receives God in a different 
way. Still, they retain significant influence as mentors even when their protégé 
leaves their care. Furthermore, the opportunity to “go independent” permits 
difference across generations. Both continuity and discontinuity is present as 
power relations between parties are not structured in a coercive fashion after the 
younger leader leaves the formal organization of his mentor. Thus, leaders are not 
only embedded in institutional environments which influence how they organize 
with respect to p/c doctrine and practice, but institutional arrangements are also 
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present which structure leadership reproduction and power relations for both 
sender and receiver. The dynamics of inter-generational “transmission” defy 
simplistic processes both in rhetoric and practice. 
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CHAPTER VI: CONCLUDING REMARKS 
6.1 SYNTHESIS  
 This thesis has sought to understand how p/c practice and doctrine is 
organized and reproduced in the myriad of organizational forms that make up the 
p/c ecosystem in Singapore. It started with the premise that empirical research 
was negligent in two main areas pertaining to p/c organizations – (i) a lack of 
recognition of the politics of regulation inherent within, (ii) a lack of comparative 
work done across different strands of p/c. It sought to understand the problematic 
through the medium of p/c leadership and how leaders actively organize practice 
within the congregations they lead. Through a neo-institutional approach, this 
thesis has demonstrated that such leaders are embedded in different institutional 
environments which shape and influence their ability and autonomy to organize. 
These environments provide not only normative but also cognitive models of 
organizing and relating to one another. Different politics of regulation and 
interpretive frameworks for understanding p/c practice have resulted in markedly 
dissimilar outcomes for leaders located in historical denominations and in 
independent organizations. There is also a rife politics of “transmission” in p/c as 
the older generation of leaders continually attempt to perpetuate and reproduce 
the “Pentecostal legacy” to a new generation.  
 I make four main points in presenting the research findings for this thesis 








Overt – hierarchical 
governance structures 
 













Interplay between inheritance and innovation 
         Table 2: Synthesis of Findings  
First, there is an overt politics of regulation of p/c in historical denominations as 
compared to independents. As Chapter III has shown, leaders of the former face 
multiple pressures both from above through their larger denominational polities 
and below through their congregational culture. There is an inherent tension 
between p/c’s beliefs in spontaneous religious experience and denominational 
age-old tradition, exacerbated by hierarchical governance structures and leaders 
who wield significant power and who not always in favour of p/c and its 
practices. On the other hand, Chapter IV argues that independents are not under 
any broad regulatory system. Compared to historical denominations, no formal 
authority is present to enforce religious disciplining or regulation across 
organizations. Still, this does not mean a complete absence of regulation. A 
discourse of “accountability” is present as a Foucauldian technology of the self, 
compensating for the lack of overt structural disciplining by displacing and 
individualizing it towards voluntary peer level accountability groups.  
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 Second, this difference in politics of regulation bleeds into how religious 
difference in organizational practice is interpreted. In historical denominations, 
any leader who organizes p/c practice beyond what is considered “safe” and 
pushes the envelope is labelled as a deviant and faces sanctions both by his/her 
peers and superiors. Excessive innovation is treated at minimum with caution. 
This is a sharp contrast with the independent sphere where leaders enjoy the 
autonomy to innovate not only in p/c practices within congregations but also in 
creating new organizational forms such as houses of prayer and schools of 
training. By legitimizing their innovation through invoking God’s individual 
“calling”, being “weird” and different is rarely deviantized and at times can even 
be celebrated as following God’s will over succumbing to “man-made pressures”.  
 Third, in historical denominations, the combination of both a strict overt 
politics of regulation and the deviantization of difference results in an overall 
routinization of charisma and isomorphic organization towards a restricted form 
of p/c practice. Structural limits to sectarianism often leads to individual 
responses where members either completely leave their congregations to join 
more boisterous independent churches or supplement their weekly church routines 
with visits to the latter. This is once again contrasted with the independent scene 
where low barriers to entry allow for sectarianism where religious entrepreneurs 
start new organizations to combat routinization pressures. P/c’s vibrant energies 
have an escape route when particular churches become excessively 
institutionalized such that believers feel it is caging their Pentecost experience. 
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 Finally, across the strands of p/c, there is a clear politics of “transmission” 
as the older generation attempts to perpetuate its legacy to the new through 
mentoring relationships. While the specific mechanisms through which leaders in 
historical denominations and independents attempt such reproduction differ, there 
is an inevitable politics through a discourse that the older generation oppress and 
restrain newer ones. Tensions abound which cross-cut historical and independent 
lines as younger leaders negotiate inheriting the spiritual legacy of one’s 
predecessors and innovating according to the vision that God has placed on the 
charismatic self. This interplay of inheritance and innovation leads to 
simultaneous lines of continuity and discontinuity across generations.  
 Ultimately, the picture painted in this thesis is of p/c life that is filled with 
wrestling and struggle to manage the “spirit” within the confines of organizations 
embedded in their own institutional environments. The result is that there are 
simultaneous narratives of tension and innovation as leaders relate to each other, 
the congregations they lead, and the generalized “public”.  
 
6.2  MAPPING THE DISCUSSION 
 A few points are worth noting regarding the conclusions this thesis has 
offered. The first is in relation to the supposed rise of spirituality vis-à-vis 
(institutionalized) religion. Within the sociology of religion, it has been argued 
that we are witnessing a move away from institutionalized religion towards 
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individual spirituality (Flanagan and Jupp 2007).56 Heelas and Woodhead (2005) 
put this across most forcefully when they describe a “spiritual revolution” that is 
sweeping across the world. To them, it is a dramatic “turn away from life lived in 
terms of an external or ‘objective’ roles, duties and obligations, and a turn 
towards life lived by reference to one’s own subjective experiences” (pg. 2). They 
call this a move away from “life-as” towards “subjective-life”. In other words, it 
is a distancing from prescriptive methods and organized religion towards 
individualistic fulfilment and discovery, or as Heelas (2011) puts it – “bringing 
‘life’ to life” (pg.759). 
 Based on the above narrative, p/c is a significant anomaly. For here is a 
subset of a canonical religion that has a strong orthodox foundation in 
fundamental conservative Christian doctrine and exclusivism, yet emphasizing a 
personal “relationship with God” as its key tenet, manifested in ecstatic, 
spontaneous religious experience. The individualistic element of p/c is clearly 
seen, and this is combined with a distaste for age-old tradition as evidenced in 
Chapter III when it confronts denominational creeds and practices. The frequent 
phrase echoed by adherents and leaders is that their faith “is not a religion, but a 
relationship”, signalling an intentional distancing from what they feel is dead, 
sterile religion. Still, the fact that it remains part of Christian orthodoxy is almost 
unquestioned, increasingly so considering its infiltration into the historical 
denominations. Virtually all p/c organizations affirm the traditional Christian 
                                                          
56 So apparent is this shift that Heelas (2011) has argued that the Sociology of Religion should be 
renamed as the Sociology of Religion and Spirituality. 
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creeds such as the Nicene Creed and the Apostles’ Creed.57 Thus, there seems to 
be evidence of elements of “spirituality” within a subset of a canonical religion. 
Individual embodied experience is still a central part of the movement, but is 
subsumed under the greater project of “worship” towards a supernatural God. The 
following excerpt for an advertisement on “dance worship” makes this abundantly 
clear: 
In this session, Saara will lead us into a time of worshipping God with 
bodily movements. It is also a time of breaking mindsets like “only 
professional dancers can worship God with dance”. Saara will empower 
you to worship God with your entire being, with all that you have and can 
give to God. Come, be activated and ready to worship God with newfound 
freedom and expressions (fieldwork notes) 
 
The question that then arises is whether p/c’s mixture of traditional conservative 
religion and individualistic spirituality becomes a potential model for religion and 
faith in late modernity. Insofar as the diagnosis of apathy towards sterile and 
unfulfilling institutionalized religion is accurate, the prognosis towards new age 
spirituality and new religious movements may not be the only route available. 
 The second point that this thesis raises is that a recognition of the politics 
surrounding religious organizations is essential for understanding how religious 
difference is interpreted and understood. This is especially so at the organizational 
level as decision making is fundamentally a function of power relations. Power 
and politics needs to reintroduced into the equation when understanding how 
                                                          
57 It is acknowledged that p/c extends the theology of the Holy Spirit beyond conventional 
evangelical doctrine to possibly include encounters such as angel visitations, gold dust, and glory 
clouds. Still, these are mere additions towards what can still be considered an overall orthodox 
Christianity represented by the affirmation of the two creeds (e.g. the Holy Trinity, the 
incarnation, death, and resurrection of Jesus Christ, the virgin birth).  
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religions organize their gamut of practices, programmes, and rituals. As was 
witnessed in Chapter IV, even in independent p/c organizations with no formal 
regulatory system, self-policing and differentiation takes place, influencing actual 
practice. Furthermore, this call for an acknowledgment of politics in religious life 
has to be accompanied by a recognition of the importance of religious actors, 
especially religious leaders. It is the leader who negotiates multiple, and at times 
contradictory, pressures from a variety of sources in instituting practices. This 
thesis has shown that leaders are often not only the locus in which institutional 
pressures are enacted upon, but that they often possess the autonomy and agency 
to adjust and innovate within the boundaries of the politics of regulation. Some 
even attempt to break free of such boundaries and redraw them, at times leading 
to occasions where tense relations that simmer under the surface boil over in overt 
conflict and criticism. Religious actors, especially leaders, play a vital role in the 
make-up of religious organizations.  
 
6.3  THE FUTURE OF PENTECOSTAL-CHARISMATIC 
CHRISTIANITY IN SINGAPORE 
 This concluding section postulates the future of p/c in Singapore. It argues 
that innovative younger leaders will continue to proliferate new forms of p/c 
practice and organization that resist neo-institutional predictions of isomorphism 
and institutional stability as long as three conditions continue to be met: an 
independent route for aspiring entrepreneurs with low barriers to entry; the 
absence of a formal p/c canon of theology and practice; the absence of a formal 
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regulatory hierarchical system encompassing historical and independent fields. 
Still, while it appears that these conditions would persist, current evidence also 
suggests certain strands within p/c evolving away from its historical position of 
esteeming religious experience. While movements such as dominionism and the 
prosperity gospel are still infused with distinct p/c elements, they also represent 
an important move away from the experiencing religious subject, the historical 
cornerstone of p/c.58  
 Neo-institutional theory posits that over time, there is a movement in 
organizations towards isomorphism and institutional stability (Zucker 1977). As 
DiMaggio and Powell (1983) famously argued: 
In the initial stages of their life cycle, organizational fields display 
considerable diversity in approach and form. Once a field becomes well 
established, however, there is an inexorable push towards homogenization 
(pg. 148). 
 
In other words, they argue that a maturing of an organizational field over time 
inevitably leads to homogenization and isomorphism in organization. Still, it 
appears that p/c has managed to resist such “maturation” because of the 
culmination of a few factors. Firstly, the independent p/c field is an important 
route for aspiring entrepreneurs to start their new organizations due to the low 
barriers to entry. This is especially important for leaders in historical churches or 
centralized Pentecostal denominations as it enables them to escape the 
                                                          
58 It is first pertinent to remark that by “future of p/c in Singapore”, the focus is on p/c’s future in 
terms of its organizational and leadership dynamic as opposed to its numerical strength in 
adherents. The latter requires a separate analysis that is not within the purview of this study. For 
an example of such a study, see Freston (2010). In that piece, Freston studies the future numerical 
strength of p/c in Brazil through analysing changes in p/c’s internal dynamics, its competition with 
religious rivals, and external factors in broader Brazilian society.  
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bureaucratic authority structures in place there. Secondly, this is supplemented by 
the absence of any formal canon on p/c doctrine and practice. Though significant 
Pentecostal scholars have written monographs seeking to construct a holistic p/c 
theology (e.g. Chan 2000; Macchia 2006; Yong 2005), such “scholarly work” 
holds little weight and influence in daily p/c activity and practice, exacerbated by 
the Pentecostal distaste for formal “theology”. Instead, the doctrinal 
experimentation inherent in p/c (Corten and Marshall-Fratani 2001; Cox 1995) 
prevents any lasting canonization. Lastly, as mentioned earlier, p/c also lacks a 
broad regulative system that covers both historical and independent spheres.  
 If all three conditions are met, the consequence is that younger leaders 
from either historical or independent organizations are able to start their own 
independent start-up with minimal constraint and regulation, being able to 
organize their own version of p/c. Through that, these leaders have the liberty to 
experiment and borrow from a range of sources in constructing their desired 
combination of practices. In fact, recent phenomena that have emerged in certain 
p/c circles in Singapore over the past five years include the presence of gold-dust 
from heaven, angelic sightings, jewels dropping from heaven, prophetic drawings, 
and “glory clouds” manifesting in meetings (fieldwork notes).  
 The question is then whether such conditions will persist. If they do, the 
broad organizational field of p/c will arguably not face the “maturation” that leads 
to isomorphism and homogeneity. And there seems to be no reason at present as 
to why they will not. There is no evidence that points towards the independent 
field undergoing significant centralization or professionalization. Neither is there 
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evidence of a future p/c canon that only normatively legitimizes certain practices. 
In other words, if there will always be a new generation in place that earnestly 
seeks to be at the “cutting edge of what God is doing today…waiting on God’ for 
a new ‘experience’” (Hunt 1995, pg. 266, 269), there is no reason to doubt that 
the future of p/c in Singapore will continue to be organizationally diverse in both 
practice and form. Such a finding has important implications for the literature on 
p/c especially on research focusing on its internal dynamics. Scholars have often 
studied congregational and denominational organizations in p/c without reference 
to the broader institutional environment that they and their leaders are embedded 
in. As a result, work done on the internal organizational dynamics of p/c over time 
inevitably lead to the conclusion of routinization and professionalization within 
organizations (Lehmann 1996; Poloma 1989; Poloma and Green 2010; J. Tong 
2008). Even when scholars do argue that there are possibilities for sectarianism 
and splinters (Hefner 2013; Martin 2002; Percy 1997), they merely state that as an 
assumed inherent characteristic of p/c without problematizing the conditions in 
which such sectarianism is possible.   
 Still, certain recent trends and streams in p/c in Singapore highlight a 
possibility that parts of it are evolving away from placing religious experience at 
the centre of the Pentecostal project. There has been a recent move in the past five 
years towards an increased involvement in civil society and the public sphere 
through the lenses of dominionism. In dominionism, the goal is to expand 
Christian influence over all areas of society, beyond the four walls of the 
organizational church (McClymond 2014). Peter Wagner, a well-known 
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international p/c leader, calls it the conquering of the “seven mountains” of 
society – business; government; media; arts and entertainment; education; family; 
religion (Wagner 2008). This shift is significant because it involves an explicit 
move towards engaging in socio-political structures and institutions to 
“transform” and “redeem” them. In other words, it is marked movement of p/c 
into the public sphere.  
 Such a move has been apparent in Singapore, embodied by LoveSingapore 
and the Full Gospel Business Gatekeepers (FGBG). LoveSingapore is a network 
of Protestant churches in Singapore started in 1995, of which the majority are 
explicitly p/c or at least are receptive to it. In its website, its vision has clear 
parallels with dominionism and Wager’s seven mountains: 
The vision is to catalyse Kingdom transformation into the Seven Gates of 
Cultural Influence in Singapore: Arts and Entertainment; Business, 
Science and Technology; Communications and Media; Divine Institution 
and Religion; Education and School; Family and Home; Government and 
Leadership… Our core values shape our dream to TURN this nation God-
ward.59 
 
LoveSingapore’s seven gates are a mere rewording of Wagner’s seven mountains. 
Its vision is also explicit in desiring “Kingdom transformation” of those secular 
gates which represent Singapore as a nation. It hosts numerous conferences and 
meetings which seek to equip Christians in engaging civil society and the public 
sphere over controversial issues such as homosexuality, abortion, and human 
rights. One such conference is the annual Momentum conference where 
                                                          
59 http://www.lovesingapore.org.sg/ 
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international speakers are invited to speak to large stadium-filled crowds. The 
following is a snippet from the conference brochure of Momentum 2015: 
A long time ago, a prophet warned that a day will come when people will 
say that evil is good and good is evil, that dark is light and light is dark, 
that bitter is sweet and sweet is bitter (ISAIAH 5:20). That day is now! 
We see a rising flood of lies, lust and lawlessness around the world. 
Alarming! Our keynote speaker is a prophetic watchman of such global 
trends. He warns and equips those with ears to hear and eyes to see. With 
a heart of compassion and a backbone of steel, his approach in the culture 
war mirrors that of Jesus—full of grace and truth.60 
 
Such discourse of “culture war” and the necessity of responding to the supposed 
moral decadence of our times by influencing and shaping culture is a classic 
illustration of dominionism. Lawrence Khong, the head of LoveSingapore, has 
also not shied away from explicitly speaking out on multiple topics including 
canvasing support against the repeal of section 377A from the constitution.61 
377A prohibits any form of sexual activity between males and a repeal is seen by 
him and others as endangering the family as a social institution by normalizing 
homosexual relations.  
 Importantly, LoveSingapore and other organizations who advocate 
dominionism still have a strong p/c element to them insofar as they see such a 
redemption of the nation as distinctly spiritual. As Goh (2014) argues, “[in] this 
model, Christian love is less a thing to be shared culturally, but a weapon to be 
wielded to reclaim cultural spaces from secular forces which are deemed 







demonic” (pg. 131). The p/c practice of deliverance of the individual from 
demonic possession is displaced towards that of the entire nation – it is Singapore 
which needs deliverance and redemption, achieved through fervent prayer and a 
foray into the public sphere. The overt language of spiritual warfare being waged 
through a Manichean dualism of good and evil exemplifies this. Still, the critical 
difference between dominionism and other p/c streams is that of an explicit move 
from the experiencing religious subject towards socio-political structures. In 
other words, religious experience and subsequent personal transformation is 
relegated from being centre-piece and the end goal of p/c ritual and practice. 
Ritual in dominionism becomes less of a means to achieve a heightened 
experience with the divine and more of a spiritualized political venture to redeem 
structures and nations. There is thus a disembodiment from the religious body in 
this stream of p/c.   
 A second p/c stream that has emerged in recent times in Singapore is that 
of churches who emphasize a prosperity gospel. The prosperity gospel is a form 
of p/c which emphasizes that it is part of God’s will for every believer to receive 
both financial and physical prosperity. As Bowler (2013) describes:  
Believers imagine faith as an activator which turns words and thoughts 
into reality, which can be measured in their ability to achieve wealth, 
health, and total victory over circumstances (pg. 3). 
 
As such, it has also been commonly referred to as the “health and wealth gospel” 
(Brown 2011; Coleman 2000). Words spoken by believers become encased with 
spiritual potency in achieving what he/she desires as long as it is uttered in 
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unreserved, undoubting faith. Doubt becomes seen as a barrier to the power of 
proclaiming the “truth” of health and wealth that is the destiny of all true 
believers. In Singapore, the presence of the prosperity gospel is undeniable. As 
Douglas Chin shares, “if you go to a church like let’s say New Creation or City 
Harvest… it’s about success and blessings”. In fact, the prosperity gospel is 
arguably the only p/c stream that is just as strongly criticized by other streams as 
by non-p/c Christians due to its supposed doctrinal errors and propensity for 
financial abuse. The majority of leaders interviewed were aware of the prosperity 
gospel and echoed its dangers.    
 Importantly, just like in the case of dominionism, there are distinct p/c 
elements in the prosperity gospel. Words of faith spoken by the believer are 
deeply spiritual and unlock spiritual causal chains in the supernatural realm. 
Physical health and financial prosperity become the spiritual fruit of fervent 
faithful prayer. Still, just like dominionism, there is an important difference from 
other streams of p/c. While dominionism is a disembodiment away from the 
experiencing religious body towards redeeming socio-political structures, the 
prosperity gospel is a desacralization of the religious body towards a material 
one. The body remains the locus of ritual but the outcome is desacralized towards 
achieving material benefit. Spirituality is a mere means towards material ends. 
Spiritual transformation becomes truncated to physiological and financial 
elements. 
 Thus, while both dominionism and the prosperity gospel are different p/c 
streams emphasizing different goals, the common denominator is of a move away 
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from the experiencing religious subject. This is important as religious experience 
has historically been the climax and cornerstone of p/c practice. P/c exhorts that 
God is deeply personal, and the personal relationship one enjoys with Him is 
manifested in ecstatic, embodied, individual religious experience. As such, while 
the institutional arrangements in p/c’s field allow for continued innovation in 
organizational form and practice in the considerable future, it is possible that the 
“essence” of p/c as a movement that places primacy on religious experience may 
be fracturing. Signs of its evolution towards potentially more stable forms warrant 
increased attention. The struggle with and for the “spirit” shows no sign of 
abatement.    
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1. Share with me your personal journey in how God has brought you to where you 
are at now.  
 
2. How would you describe your church/ministry? What are some of the 
events/activities that you organize? 
 
3. What is the dream you have for your ministry? 
 
4. What and when was your first experience with the things of the spirit?  
 
5. Did you face any opposition to it both personally and in ministry? 
 
6. How has the movement today changed as compared to its beginnings in 
Singapore? Is it for the better or for the worse? 
 
7. Some denominational leaders in Singapore shared their struggle in balancing 
tradition and the move of the spirit. Is that something you personally faced? 
 
8. Do you think that tradition can weigh down denominational churches more in 
moving in the spirit compared to independents? Is there the other danger in 
independents having minimal tradition? 
 
9. Do you feel like you need to at times cater to both the more traditional and 
more charismatic camps in your church? 
 
10. One senior pastor shared that the baptism of the Holy Spirit is a non-
negotiable in his church. What are your thoughts on that? 
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11. Do you see a difference in how it spread in the mainstream denominations and 
in independent churches?  
 
12. Dr. Roland Chia recently gave a talk at St. Andrews Cathedral on the excesses 
of the Charismatic Movement and its possible links with neo-paganism. What are 
your views on this? 
 
13. Who are your closest friends in ministry? How frequently do you invite guest 
speakers in your service?  
 
14. Who are your main influences in ministry? Do you think that there is a danger 
in idolizing certain individuals? 
 
15. Charismatic meetings have been said to be messy and chaotic at times. Do you 
think this is a problem? Do you personally draw a line as to what is permissible in 
meetings? 
 













List and Profile of Interviewees 
N (Total Interviewees) = 24 
Pseudonym Age-Range Organization Church Size Affiliation 
Kelvin Goh 60s Church Medium H/D  
Anthony Poh 40s Church Medium H/D 
Danny Lee 40s Church Medium H/D  
Di Wei 40s Church Large H/D  
Douglas Chin 40s Church Large H/D  
Darius Chee 60s Church Large H/D  
Alexius Lim 30s Church Medium H/D  
Ronald Chew 30s Church Large H/D  
Ming Wei 50s Church Large H/D  
Jonah Tan 40s Church Large H/D  
Greg See 30s Church Small I 
Stanley Yee 30s Church Small I 
Erwin Tan 60s Church Small I 
Dominic Ng 40s Church Small I 
Jane Too 30s Church; PCO Small I 
Duncan Toh 30s Church; PCO Medium I 
Chen Chai 60s Church Large I 
Sheng Rong 50s PCO - I 
Kendrick Poon 50s PCO - I 
Jun Wei 20s PCO - I 
Alex Wang 40s PCO - I 
Allan Lim 60s Church Large CP 
Beng Chong 50s Church Large CP 




H/D = Historical Denominations 
I = Independent 
CP = Classical Pentecostals 
PCO = Parachurch Organization 
Church Size: Small = < 250; Medium = 250-1000; Large = >1000 
 
 
